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INTRODUCTORY NOTE 

The S'vetIs'vataropanisad is a short Upani§ad 
consisting of only 113 Mantras (sacred verses) divided 
into six chapters. It belongs to the Kr§qayajurveda. It 
gets its name from the sage Sfvetas'vatara who is said to 
have taught it to his disciples {vide Mantra 21 of chap. 6). 
The word S'vetasfvatara does not seem to be the original 
name of the R§i but only an honorific title. According to 
S'ankarananda the word means one who has controlled 
his senses (S'veta^pure-f As^va = Indriyas or senses). 
According to others it means a pure mule or a male calf 
(S'veta4- As'vatara). In ancient days it was quite common 
to add suffixes like iRsabha, Pufigava, etc., to names as 
a mark of respect or pre-eminence. Either way the word 
signifies the greatness of the teacher. 

It is not one of the more ancient Upanisads that are 
generally considered to be the major ones, and that form 
the basis of the enquiry in the Brahmasutras. These 
Sutras do not allude to any of the verses original to the 
S'vetas'vatara even once, but many of its Mantras are 
quoted by the commentators in support of their doctrines. 
This shows what an important position of authority it 
held in the eyes of the great commentators, notwith¬ 
standing its comparatively later origin. 

It does not advocate any particular system of orthodox 
philosophy, as elaborated in the Dars'anas (systems of 
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philosophy) or in their expositions. There are passages 
in this Upanisad which are allied in thought to Dvaita 
(dualism), Vis^advaita (qualified non-dualism), Advaita 
(non-dualism) and other branches of Vedanta. Sankhya 
and Yoga ideas find a prominent place in certain verses* 
It lays equal emphasis on Jnana, Bhakti and other paths 
of spiritual life. The various aspects, of Godhead find 
their natural place in it and adjust themselves to each 
other ^without any conflict. If, in certain passages, it is 
Vedic in language and conception, in others it is also 
Puranic in expression and presentation. In fact, it 
would seem to be an attempt of a great synthetic mind 
to reconcile the various conflicting views, philosophical 
and religious, which were current at the time of its com¬ 
position. It reminds us of a similar, but a more popular, 
attempt in this direction, made by Bhagavan S'rl Krsna 
in the Gita. The modern student will therefore do well 
to approach the study of this work in the same broad 
and reverent spirit in which he approaches the study of 
the Gita, unfettered by conventions and prejudices. 



NOTE ON TRANSLITERATION 


In this book Devanagari characters are transliterated according to 
the scheme adopted by the International Congress of Orientalists 
at Athens in 1912 and since then generally acknowledged to be 
the only rational and satisfactory one. In it the inconsistency, 
irregularity and redundancy of English spelling are ruled out: f, 
< 3 , w, x and z are not called to use; one fixed value is given 
to each letter. Hence a, e, i and g always represent 8|, % and 

respectively and never tj[ and ^ or other values which 

they have in English ; t and d are always used for c£ and 
only. One tialde , one accent, four macrons and ten dots 
(2 above, 8 below) are used to represent adequately and correctly 
all Sanskrit letters. The letter C alone represents Since the 
natural function of h will be to make the agho§a gho§a (e.g* 
kh, ch, th, th, ph, gh, jh, dh, dh, bh), it would be an anomaly 
for a scientific scheme to use it in combinations like ch and sh for 
giving ^ and ^ values; hence ch here is ® and sh , 

The vowel ^ is represented by \ because ri, legitimate for ft only, 
is out of place, and the singular ri is an altogether objectionable 
distortion. The tialde over n represents «T 2. Accent mark over s 
gives s'; dots above m and n give anusvfira ni and f h, 
respectively. Dots below h and r give visarga (:), h, and 3^ 
respectively. Dots below s, n, t and d give their corresponding 
cerebrals 3^ and , §, p, \ and ; and macrons over a, i, u and 

* give a, I, u, y respectively. Macrons are not used to lengthen the 
quantity of e and o, because they always have the long quantity in 
Sanskrit. Sanskrit words are capitalized only where special 
distinctiveness is called for, as in the opening of a sentence, title of 
books, etc. The scheme of transliteration in full is as follows : 

3T a, a, 5 i, f i, ar u, 35 Q, x, r, <? e, aft o, 
tf ai. eft au, - m, : b, ^ k, ^ kh, ^ g, \ gh, © i, c, 
^ eh, 5jJ, jh, 3fi, at, ^th. \4, ^#h, ^ t, 

*1 th, ^ d, dh, n, p, ph, ^ b, bh, H m, 

^y. ^r, 3 1, ^v, *$, l^s, ^h. 




THE PEACE INVOCATION 

I 


Om. All those that are invisible are filled 
by Brahman, all those that are visible are also 
fully permeated by Brahman. The whole 
universe has come out of the whole Brahman. 
Brahman is still full, although the whole 
universe has come out of it. 

O gods, with our ears may we hear what is 
auspicious. With our eyes may we see what 
is auspicious, O ye worshipful ones. May we 
enjoy the life allotted to us by the gods t 
offering to them the activities of our strong 
limbs and body as a life-long praise. 
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m i a* i m i 

nwtfcnrca i in n, 

sit qnfa: i snfor: i *nfci: n 

May Brahman protect us both together. 
May He nourish us both together. May we 
both work together with great energy. May 
our study be vigorous and effective. May we 
not hate each other. 

Om Peace ! Peace! Peace ! 
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srantssiPI: 

CHAPTER ONE 

fft: * ll *?fti I 

f% ^R'JT as $<u sq 

sfara $ =sr g**r 

asrfod ^ ll ? ll 

srumf^T: students of Brahman discuss: 

what cause ? STfr Brahman ? *§%: whence or why 

5IT9T: W we are born ? %•! due to what sfhlW; we live ? 
W Where ^ar and 3?srftgT final rest ? ifar by whom or 
what trf%rf%3T: controlled g^fclTg in happiness and 
misery 9W&$: knowers of Brahman law 

we abide ? 
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Students of Brahman (i.e, the Vedas) discuss 
(among themselves): What is the cause ? 1 
(Is it) Brahman? Whence 2 are we born? 
Why 3 do we live? Where 4 is our final rest ? 
Under 6 whose orders are we, who know the 
Brahman, subjected to the law of happiness 
and misery ? 

[Notes—T he Upani§ad begins with an account of 
a discussion carried on by some students of the Veda 
with regard to' the ultimate problems of philosophy and 
religion. 

1. Cause —The first doubt deals with the problem 
of causation. It analyses itself as follows : What is 
the nature of causation ? Is it necessary that everything 
should have a cause ? If so, what is the final cause of 
this universe ? Can it be Brahman ? How can the 
Absolute Brahman, unrelated to anything else—the one 
without a second—be the cause of anything ? If at all it 
could be the cause, what is the nature of this causal 
Brahman ? Is it the material cause, or the efficient cause, 
or both ? Or, c^i it be that some other non-spiritual 
entity such as time, nature, etc., is the first cause, and 
not Brahman ? All these seem to be condensed in the 
first question raised. 

2. Whence are we horn? —The next question is 
with regard to the mystery of creation. Why should the 
universe come into existence, if at all it is a thing 
created ? How can the imperfect come out of the per¬ 
fect, the finite out of the infinite ? If it is not created, 
why should it appear to be an effect, and why should 
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everything in this universe seem under the necessity of 
having an origin ? If man in his real nature is Brahman 
Itself, why should there be so much variety in this 
world ? Why should Brahman forsake Its supreme bliss 
and take on this individual aspect ? This seems to be 
the purport of the second doubt. 

3. Why do we live ? —The third doubt is with re¬ 
gard to the mystery of life itself. The origin of life, its 
purpose, its relation to the rest of the universe and allied 
questions are implied in it. 

4. Where is our final rest ? —The fourth doubt 
deals with the mystery of death. The fate of the indi¬ 
vidual after death—whether he is annihilated, reborn or 
absorbed in Brahman—is a matter of deep interest to 
the religious mind. 

5. Under whose orders etc .—The last doubt deals 
with the problem of evil. Why should there be suffering 
in this world ? If man is free and is master of himself, 
would he willingly choose the life of suffering ? How 
can the existence of suffering under a merciful Provi¬ 
dence be explained ? Are there proper methods of 
escape from this, and if so, why does not man have 
recourse to these methods and be free—especially 
those who know these methods from a study of the 
scriptures ? 

The next Mantra points out briefly the nature of 
Manana (reflection by the * Neti, Neti ’ method, or 
the process of elimination.] 

fnrniwi 
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*PTt*T W 5RTOWWT- 

^TrRi'^r: ll * li 

W5T: time, ^HTTO: nature, fsftrfifc law,*JTOJf chance, 
matter, energy, g*P?: intelligence, thus 

ftiWI cannot bear examination, «f nor g even of 
these 3!*rta: combination, due to identity, 

their own birth, and to the existence of the self. SH^TT 
the individual soul wfa also srsfar: not master of itself 
because of happiness and misery. 

Time, nature, law, chance, matter, energy, 
intelligence—neither these, nor a combination 
of these, can bear examination because of their 
own birth, identity and the existence of the 
self. The self also is not a free agent, being 
under the sway of happiness and misery. 

[Notes —The various possible explanations for the 
riddle of the universe are here considered one by one, 
and rejected as unsatisfactory. To explain a riddle is 
to relate it to something which we already know through 
the law of causation. A cause is something which must 
invariably and immediately precede the effect. To 
explain the universe, therefore, is to find out something 
which must necessarily and immediately precede it, and 
a knowledge of which is essential before we can under¬ 
stand the universe. The various possible explanations 
offered cannot bear scrutiny, as we shall see. 
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First let us take time. The fact that things are born and 
exist in time may make it a plausible explanation of the 
world. There are however serious objections to this. Time 
is but a part of the framework of thought itself, and 
without thought it cannot exist. Thought itself is a 
part of the universe whose explanation we seek. There¬ 
fore to consider time as an explanation of the universe 
will amount to reducing the former into an explanation 
of itself. It would be the same thing as to say that the 
cause of time is time itself, which is no explanation. 
Again, time, though it appears to be eternal, always 
changes from the past through the present to the future, 
and it would seem to consist of innumerable moments 
which come into existence and die away just as any 
other object we can conceive of. It will also be seen on 
self-analysis that the cognizing self always precedes the 
cognition of time. So time cannot be considered as the 
first cause which brought the universe into existence. 
The word * atmabhava * gives the three reasons explained 
above as to why time cannot be considered as a cause. 
These are oneness with the universe, subjection to birth, 
and existence of the self prior to it. 

Next with regard to nature. Nature may here be 
taken in the sense of inherent property, or as represent¬ 
ing the vast expanse of spacial objectivity. Nothing 
can come into existence if it were against its nature to 
be born. So the presence of nature may be considered 
a necessary antecedent to the birth of the universe, and 
as such, nature may be taken as .its cause. Again, 
nothing can exist, or come into birth, or be conceived 
of, except as an object in space. Therefore spacial 
objectivity, being a necessary and inevitable antecedent, 



14 S'VETXS'VATAROPANI^AD 

may plausibly be considered as a cause of the 
universe. 

But we find on scrutiny that in either case, nature 
cannot be considered a cause for the very same reasons 
as are condensed in the aphoristic expression 1 atma- 
bbavat.' Thus an inherent property can at best exist 
only in some object, and apart from the object it cannot 
have separate existence as a cause. Spacial objectivity, 
again, like time, is one of the frameworks of thought 
itself, and cannot exist as an antecedent to thought. So 
in either case nature cannot be considered as a cause of 
the universe of which it is a part. The existence of the 
cognizing self is again necessary for knowing nature# 
For this reason also nature cannot be the cause. More¬ 
over to say that the cause of the universe is its own 
nature is virtually to confess our ignorance of its true 
origin. 

Next with regard to law. The universe is not a 
chaos but a cosmos. Everything seems to be related to 
everything else, and the whole seems to be well arranged, 
co-ordinated and organized into a system, each object 
having its definite place and function in respect of the 
whole, and each being subject to a particular kind of 
behaviour. Law is nothing but an intellectual formula¬ 
tion of this uniformity of behaviour of objects under 
particular circumstances. This uniformity may be 
supposed to be due to some controlling force from out¬ 
side, which must necessarily exist beforehand. It is on 
this supposition that law is brought in as a plausible 
cause. But really law, being only an expression of the 
behaviour of objects, cannot exist apart from the uni¬ 
verse and independent of the cognizing mind. 
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Next with regard to chance. Science tells us only 
about the why, and not the how, of things. Thus 
the science of botany traces the various stages, and 
analyses the diverse agencies at work, in the devel¬ 
opment of a seed into a tree, but it cannot say why 
those agencies work in a particular way alone, and 
why the seed grows into a tree and not an animal. 
We may push back our explanation further and 
further, but there is a limit to all such explanations, and 
we shall be forced to admit finally that we do not know 
the why of things. It is then that we have to take 
refuge in the explanation that it is due to accident 
or chance. If, however, we look at it a little closer, we 
find that the explanation means nothing more nor less 
than the denial of the universal law of causation. Along 
with time and space, causation forms a framework of 
thought itself. Therefore to deny it will be tantamount 
to denying thought itself. Intellectually, therefore, it is 
impossible to conceive of anything as due to chance. It 
will be simply a confession of our ignorance. 

Next comes matter. The whole universe may be 
conceived of as a combination of irreducible particles of 
matter called atoms, as scientists used to do till recently. 
But as even these admittedly form part of the universe 
that we are trying to explain, and as they require the 
presence of the cognizing subject for their very existence, 
they cannot be properly considered as cause of the 
universe. 

Next as regards energy. Even in a materialistic 
view of the universe the inert atoms have to be brought 
into union by force or energy, which may, on, that 
account, be spoken of as the cause of the universe. Or, 
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as modern scientists say, the ultimate particles of matter 
may themselves be units of energy. Therefore it may 
be proper to consider energy as the source of all matter. 
A little thought, however, will show that even this 
energy cannot be the cause of the universe, because, like 
everything else, energy itself is part of the universe 
which we seek to explain, and cannot exist apart from 
the cognizing self. 

Next comes intelligence. In the ultimate analysis, 
the whole universe consists of cognizing minds, cognized 
objects, and cognition, the bond between the two. This 
is the Triputi of Vedanta. The cognizing intelligence 
must be present in every thought, although the objective 
world may or may not be cognized. In the act of intros¬ 
pection, the cognizing subject does not feel or know the 
existence of anything external to itself. It converts 
itself, as it were, into an object for the purpose of observ¬ 
ing itself. The cognizing subject is also present in 
sleep when the whole of the objective universe seems to 
have vanished. This perceiving intelligence, therefore, 
has better claims to be considered as the cause of the 
universe than the entities mentioned before. But on 
closer scrutiny we find the perceiving subject as much 
part of the universe as the perceived object, as both 
cannot exist apart from each other. We thus see the 
necessity for the self itself to take the form of an object of 
observation in introspection. As part of the universe, this 
perceiving subject also, like the perceived object, vani¬ 
shes in deep sleep and SamSdhi, and only pure conscious¬ 
ness remains. Thus intelligence cannot be the first cause. 

Next, as regards the self. The self must remain 
in SamSdhi as well as in deep sleep, although even 
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intelligence vanishes. The consciousness of having en¬ 
joyed sound sleep, and of the non awareness of the exist¬ 
ence of the world at the time of deep sleep bear evidence 
to this fact. The self must have existed in deep sleep, as 
it could not otherwise have had memory of these experi¬ 
ences after awakening. We cannot also be sure other¬ 
wise whether the awakened self is the same as the one 
that had gone to sleep. This individual self, which must 
thus be presumed to exist in all the three states of waking, 
dream and sleep as the knower, the enjoyer and the 
doer, may be supposed to be the ultimate principle on 
which the explanation of the universe depends. But 
even this individual self seems to be not free. If it were 
free, it would have always continued to enjoy and not 
to suffer, as nobody likes suffering. The very fact that 
it has to come back to the dream world or to the waking 
world, which is full of happiness and misery, shows 
that there is some agent which is keeping it under its 
subjection. 

We thus see that the explanations offered by the 
intellect, on the basis of reason, are not satisfying to the 
cause-seeking intellect itself. 

The Ultimate Truth has to be experienced and real¬ 
ized in the depths of Samadhi, and only then intellect 
and reason may be of use to us in comprehending the 
truth of our experience. That is the province of reason. 
Meditation is, therefore, the most important method for 
realization, and hence it is this process and its results 
that form the topic of the next Mantra.l 

fcrarafa **3«if^* i 
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m fnto i Pi mfo 

& they WwfongpnRTT: practising the method of medi¬ 
tation by the Gunas hidden or concealed, 

^lWRlfiK^ the self-conscious poorer in themselves; or 
the sources of intellect, emotions, and will; or, the God 
of religion, the Self of philosophy, and the Energy of 
science realized or experienced ; if: who the 

one without a second beginning with time 

and ending with self all rUPT those 

causes superintendents or controls. 

Practising the method of meditation, they 
realized that Being who 1 is the God of religion, 
the Self of philosophy and the Energy of 
science; who exists as the self-luminous power 
in everyone; who is the source of the intellect, 
emotions and will; who is one without a 
second; who 2 presides over all the causes enu¬ 
merated above, beginning with time and 
ending with the individual soul; and who 
had 8 been incomprehensible because of the 
limitations of their own intellect. 

[Notes—1. Who is the God of religion etc .— 
The word ‘ devatmasfakti is an aphoristic expression 
which is variously interpreted by various commentators, 
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but to us it seems to embody the following view : 
The word ‘ deva ’ represents the God of Religion, ‘ &tma * 
the Self of philosophy, and ‘ s'akti * the Energy of 
Science. The word also means the self-conscious 
power which is in everyone, Deva meaning self- 
luminous. It thus means to emphasize the presence of 
the Ultimate Truth in everybody in the form of self- 
Conscious power. Devatmas'akti also means the source 
of knowledge, emotions and will, the three aspects of 
mind, Deva standing for knowledge, Atma for the 
emotions, and S'akti for will. This gives the character¬ 
istics of the Ultimate Reality which is beyond the pro¬ 
vince of mind and language. 

2. Who presides over . . . the individual soul —By 
the word ‘ adhitisthati ’ (presides over) the S'ruti wants to 
make clear that all the other causes mentioned before as 
possible explanation depend for their very existence on 
this fundamental principle, and cannot function in¬ 
dependently of it. The other so-called causes are only 
the instruments of this principle. It is to be noted that 
the S'ruti calls this principle not as causing the universe, 
but as presiding over everything. This is to indicate 
that the question of causation, with which the Upapisad 
begins, arises only at the intellectual stage of thought 
and enquiry ; it ceases to crop up when the state of unity 
is realized in Samadhi. 

3. Had been incomprehensible etc .—The word 
4 svagupa * may here refer to Sattva, Rajas and Tamas 
—the constituent elements of jNature according to Sa£- 
khya philosophy. It may also mean the apparent limita¬ 
tions that the Supreme Reality assumes by itself, or 
better still, the limitations of the intellect in the spiritual 
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aspirant who has been trying to find out the Reality* 
This last meaning is preferrable, because the S'ruti wants 
to emphasize that the obstruction to spiritual realization 
lies within ourselves, and that as soon as this is removed 
by meditation the Spirit reveals Itself. 

This universe is nothing but the Ultimate Principle as 
it appears to our intellect. The next two Mantras give 
a description of this phenomenal universe.] 

3ig%: 

fWfe it » II 

fftf. Him »f5^ftrr^with one felly with a triple 

tyre «*W*TRH3; with sixteen extremities with 

fifty spokes HTSTrasiW?tW with twenty counter¬ 
spokes or wedges with six sets of 

eight fireeWrrcnj; with a belt which is single yet mani¬ 
fold with three different roads 

with each revolution giving rise to two (wffcT: we think). 

We think of Him as the universe resemb¬ 
ling a wheel which has one 1 felly with a 
triple® tyre, sixteen* extremities, fifty 4 spokes, 
twenty 5 counter-spokes and six 8 sets of eight; 
which is driven along three 7 different roads 
by means of a belt 8 that is single yet 
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manifold; and which each 9 revolution gives 
rise to two. 

[Notes —This abstruse Mantra is Sankhya in 
terminology, and uses a highly technical imagery. It 
conveys the sense that, to one bound by the intellect and 
the senses, the universe is explainable only as an ex¬ 
pression of the Supreme Being. Hence God is meditated 
upon as the wheel of this universe. The universe itself 
is compared to a wheel in order to indicate its dynamic 
nature—its perpetual motion. It also alludes to the 
cyclic nature of all worldly processes—the movement of 
heavenly bodies, the rounds of birth and death, the 
succession of involution and evolution, the repetitive 
process of history, the alternation of happiness and 
misery, etc. 

1. One felly —The circumference of the wheel repre¬ 
sents Nature, known variously as unmanifested ether, 
Maya, Prakrti, S'akti, Ajnana, etc. It is the cause on 
which the whole creation depends. 

2. Triple tyre —The three tyres represent the three 
qualities of Sattva, Rajas and Tamas, or it may be taken 
as representing time, space and causation, or the Triputi 
of Vedanta. 

3. Sixteen extremities —These represent the six¬ 
teen products or Vikrtis of the Sankhya philosophy* 
They are the eleven organs (Indriyas) and the five 
gross elements (Pancabhutas). They are called extre¬ 
mities because creation becomes complete with their 
evolution. 

4. Fifty spokes —These consist of (a) the five Vipar- 
yayas or misconceptions, (6) the twenty-eight As'aktis 
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or disabilities, (c) the nine Tustis or satisfactions, 
and (d) the eight Siddhis or perfections. More informa¬ 
tion on this may be found in Sankhyasutra III, 37, 45, 
and Sankhyakarika 47 et seqq. ; in Yogasutra I, 8 and 
II, 2 ; and in the Brahmapurana. 

5. Twenty counter-spokes —These are the wedges to 
strengthen the spokes, and they refer to the ten senses 
and their ten objects. 

6. Six sets of eight —Astagas or six sets, each 

consisting of eight entities, are commonly enumerated 
as follows: (l) eightfold Nature (Prakrtyastaka) 

consisting of the five elements and mind (Manas), intel¬ 
lect (Buddhi) and egoism (Ahafikara) ; (2) eight ingredi¬ 
ents of the body (Dhatvastaka) consisting of external 
skin (Carma), internal skin (Tvak), blood (Asrk), flesh 
(Mamsa), fat (Medas), bone (Asthi), marrow (Majja), and 
semen (S'ukra); (3) eight psychic powers (Ais'varyas- 
Jaka) like Anima, Mahima, etc.; (4) eight mental states 
(Bhavastaka), consisting of righteousness (Dharma) and 
unrighteousness (Adharma), knowledge (Jfiana) and 
ignorance (Ajnana), renunciation (Vairagya), and attach¬ 
ment (Avairagya), super-human powers (Ais'varya) and 
want of super-human powers (Anais'varya); (5) eight 
super-human beings (Devastaka) like Brahma, Praj&pati, 
Devas, Gandbarvas, Yaksas, Raksasas, Pitrs and Pis'a- 
cas; and (6) the eight virtues of the soul (Guijastaka), 
consisting of compassion (Daya), forbearance (Ksama), 
absence of jealousy (Anasuya), purity (Sauca), freedom 
from fatigue (Anayasa), freedom from poverty (Akar- 
paijya) and desirelessness (Asprha). * 

7. Three different roads —These are virtue (Dharma), 
vice (Adharma), and knowledge (Jfiana). 
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8. Belt —It is Kama or desire, which is said to be 
manifold on account of the differences in the objects of 
desire. 

9. Each revolution —The corresponding word ‘moha* 
in the text literally means delusion, and is synony¬ 
mous with Bhrama. In its application to the wheel, 
Moha can, however, mean only revolution. This revolu¬ 
tion represents delusion, which gives rise to the two 
opposites, namely, merit and sin, or happiness and misery.] 

|-L._ itTY T Yl * n .,.% .TI T- Ti* 



qasrsmf 

Tasrcrasi || ^ II 

(cNi Him) who contains the waters of five 

streams who has five big turnings due to 

five causes whose waves are the five Pranas 

whose source is the mind, the basis of 
five-fold perception ifspcRfaf who has five whirlpools 
TOf:^ftenfrnq; whose rapids are the five-fold misery 
who has fifty (numerous) aspects who 

has five branches vrvffrr: we think. 

We think of Him (in His manifestation 
as the universe) who is like a river that 
contains the waters of five 1 streams; that has 
five big turnings due to five* causes; that 
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has the five Pranas for the waves, the mind 3 — 
the basis of five-fold perception—for the 
source, and the five-fold 4 misery for its rapids; 
and that has five 8 whirlpools, five branches 
and innumerable aspects. 

[Notes —The points of resemblance between the 
river and the universe, which make the metaphor sugges¬ 
tive and significant, are as follows : (1) as the river, 

water comes from the sea and goes back to the sea, the 
universe springs from God and goes back to Him. (2) As 
the river is full of potential dangers to the unthinking 
masses living on its banks on account of possible floods, 
so is the world capable of mischief to men absorbed in it; 
but, then, just as the river contributes to the prosperity 
and convenience of people who make use of it for 
irrigation and communication, the world also helps the 
spiritual evolution of those who have the right outlook on 
it. (3) The waters of the river always change but yet 
keep a unity because of the banks; so also the universe 
is full of change, but it keeps up an appearance of unity 
within the limits of its banks of time and space situated 
in the bed of causation. (4) As the waters of the river are 
not different from the ocean, the universe is not different 
from God in the absolute sense. 

1. Five streams —These represent the five senses. 

2. Five causes —These are the five elements, or 
Paffcabhutas. 

3. Mind . . . for the source —The expression 

indicates that the universe is dependent on the mind, 
and that if it is transcended in Samadhi, the universe 
disappears. 
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4. Five-fold misery —It consists of the sorrows of 
pre-natal existence in the womb, those attendant on 
birth, the miseries of old age, the pains of diseases and 
the sorrows of death. 

5. Five whirlpools —The objects of the five senses 
of sound, touch, colour, taste and smell, in which indivi¬ 
dual souls generally get drowned.] 

srabftt % & 3* fan fst i 

qfont ^ ii^ii 

in which everything lives in which 

everything rests in the infinite in this 

SR|r3S& in the wheel of Brahman the pilgrim soul 
is whirled about. the individual soul 

hitherto regarded as separate ^ itself as the 

moving force or God knowing, 3RT: then by 

Him blessed or favoured immortality <5l?T 

attains. 

In this infinite wheel 1 of Brahman, in which 
everything lives and rests, the pilgrim 2 soul 
is 3 whirled about. Knowing the individual 4 
soul, hitherto regarded as separate, to be 
itself the Moving Force, and blessed 5 by Him, 
it attains immortality. 

[Notes — 1 . Wheel of Brahman —The reference 
here is to the wheel described in Mantra 4. The wheel 
is the universe. 
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2. Pilgrim soul —The word Hainsa, which literally 
means swan in classical Sanskrit, is here interpreted 
to mean traveller or pilgrim. The progress of con¬ 
sciousness from Tamas to Sattva, or from the uncon¬ 
sciousness of inert substance to the super-consciousness 
of Samadhi, is compared to a pilgrimage. There seems 
also to be a subtle reference to the similarity of the soul 
to a swan kept in a revolving cage, fluttering about so as 
to escape from its confinement. 

3. Is whirled about —The reference is to the theory 
of reincarnation. 

4. Individual soul etc . —The line is variously 
interpreted by commentators of various schools of 
thought, each trying to find in it a support for his own 
favourite system of Vedanta. It is referred to many 
times in the commentary on the Vedantasutras. The 
Advaitic commentator takes the line to be connected with 
the previous part of the Mantra and interprets it to mean, 

* Thinking that the individual soul is different from God/ 
According to him this conception of the difference 
between the individual soul and the Supreme Soul is the 
real cause of bondage and reincarnation. According to 
the Advaitic interpretation, the line has to be construed 
thus : Atmanam jlvam preritaram ca isVaram prthag eva 
matva bhramyate. Theists take this line as related to 
the last line of the Mantra. According to them it means 
that the realization of the Atman as separate from its 
Lord and Master gives immortality. They, therefore, 
would construe it thus : Atmanam preritaram ca prthag 
matva amrtatvam etc. Even taking this line as referring 
to the last line of the Mantra, others interpret the line to 
mean, * Knowing the individual self to be the same as 
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God ', and treat it as referring to the cause of liberation. 
We may attempt to reconcile these views, which are 
generally supposed to be in opposition, as follows: The 
ignorant man is usually concerned only with himself 
and the world. To him God, the third entity, does not 
exist. The intelligent man soon finds out, however, that 
there is some unknown power behind the universe, which 
is guiding his destinies. The first part of spiritual 
practice, therefore, is to realize the existence of this 
power on whom both he and the world depend. At first 
this realization is only intellectual. In the history of 
humanity, as well as in the life of the individual, we find 
that the idea of God comes early in the picture. With 
the maturing of intellectual powers comes the real search 
as to the fundamental character of this power. Sadhana 
(spiritual practice) first begins with a separation of God 
from the universe, as a being with qualities entirely dif¬ 
ferent from the individual and the world. Subsequently, 
with the analysis of the individual and the world psycho¬ 
logically and scientifically, the various systems of philo¬ 
sophy, dealing with the relations* between God, the 
individual and the world, come into being. Each system 
represents a stage in the progress of thought and Sadhana. 
In the final stage of realization, in the depths of Samadhi, 
the world and the individual soul, as we know them, 
vanish entirely, and God alone remains. The individual 
soul gradually acquires all the fundamental characteristics 
of God, and gives up all the characteristics of the world. 
This process of transformation of the individual soul is 
referred to in this line. This transformation involves 
both the processes, namely, first finding out the difference 
between God and the individual soul, as we know it, and 
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secondly, the identification of God with the individual 
soul, as it really is. The two being part of the same 
process, there is no real conflict between them. 

5. Blessed —The blessing of God, according to 
Advaitic interpretation, is the realization of the oneness 
of Jiva and Brahman. The theists construe it as refer¬ 
ring to the doctrine of grace. 

There is no real conflict between the two views, as 
the Lord’s grace is necessary for the realization of 
identity. A greater difficulty is as to how to reconcile 
the doctrine of grace with the doctrine of Karma or self¬ 
effort. Here also the difficulty can be overcome if we 
understand that the grace of God is bestowed on a person 
only after he has reached the limits of self-effort. 

How to get absorbed in Brahman is described in the 
next Mantra.] 

mmi asffa?} ftfar 

II vs II 

this Supreme WIT (?%) Brahman SjfiETH 

expressly declared. * n that ’WJ. the triad. (rT^) 

That is the firm support, (Sc[) that is 

imperishable ^ and. ST9T here the inner essence 

knowers of Veda knowing, HWT: devoted 

to it sr$rfqf in Brahman ^ffcfT: merged sflftrjJW: released 
from birth Jjtmf % are). 
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This 1 is expressly declared to be the Supreme 
Brahman. In that is the triad . 2 It 3 is the 
firm support, and it is the imperishable. 
Knowing the inner 4 essence of this, the know- 
ers of Veda become devoted to Brahman, 
merge themselves in It, and are released from 
birth. 

[Notes — 1 . This —The word may refer to the visible 
universe inclusive of individual souls, or to the Ultimate 
Reality behind it experienced in Samadhi as the Self of 
ourselves. In the former case, the first line would 
mean: ‘ This universe is expressly declared (by the 
Vedas) to be the Supreme Brahman.* In the latter 
case, it means, * The Absolute (experienced in Samadhi) 
is what is expressly declared (in the Vedas) as the 
Supreme Brahman.’ According to the Advaitic explana¬ 
tion, the line means that the Supreme Brahman described 
in the Vedas is above the world of cause and effect. 

2. Triad —The expression signifies the world of 
multiplicity, which is conceived as different series of 
three like time, space and causation ; waking, dream and 
sleep, etc. The world of multiplicity may be said to 
exist in Brahman either in reality as the theists would 
have it, or by way of superimposition as the Advaitins 
woulcj prefer. 

3. It is the firm support —The passage may mean 
any three of the following: Either ‘ 7'he Absolute is the 
substratum of all manifested appearances’, or ‘ It is the 
one support, which always saves everything from a fall *, 
or 1 The whole universe rests in It after dissolution 
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4. Inner essence —The reference is to the Taitti- 
rlya passage which describes how the knowers of the 
Veda realize the inner essence of this universe by 
progressing step by step from the gross body through 
the subtle and causal bodies.] 

^ 5^ sW? 11 < 11 

rig*** bound together perishable ST^g^JJ im¬ 
perishable manifest and unmanifest ^ and 

this universe ^STT: the Lord supports. 

OTffcr: without the Lord STOTT the self 
because of being the enjoyer is bound. God 

^OTT knowing 414^1$: from all fetters is released 

S| and. 

The Lord supports this universe, which 
consists of a combination 1 of the perishable 
and the imperishable, the manifest and the un¬ 
manifest. As long as the self does not know 
the Lord, it gets attached to worldly pleasures, 
and is bound; but when it knows Him, all 
fetters fall away from it. 

[Notes — 1. Combination etc .—Refers to the subtle 
and gross aspects, cause and effect, spirit and matter, 
into which everything in the world may be divided.] 
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$«FT I 

SFFtSlTrUT mt if 

3R W II ^ II 

the conscious subject and the unconscious 
object fgR ra f r: the master and the dependent both 
are unborn. Who is engaged in 

bringing about the relation of the enjoyer and the enjoyed 
ipCT another one ff too %F3n is unborn. when 

ijcrat this triad *11 Brahman as) some¬ 
body) T*?^f realizes, the self 9HFrf: infinite 

having assumed the form of the universe 91&63T 
inactive *1*% becomes. 

The conscious subject and the unconscious 
object, the master and the dependent, are both 
unborn. She too, who is engaged in bringing 
about the relation of the enjoyer and the en¬ 
joyed (or between these two), is unborn. When 
all these three are realized as Brahman, the 
self becomes infinite, universal and free from 
the sense of agentship. 

[Notes —This Mantra deals with the Tripufi or the 
three elements of thought—the subject, the object and 
the relation between the two. These three are said to 
be unborn, because nobody knows when and how they 
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came to be. The conscious subject is described as the 
master because it exists independent of the object in 
deep sleep, while the object is considered to be dependent 
because it cannot exist independent of the perceiving 
subject. The second line refers to how the subject and 
object are brought into relation by the inscrutable power 
of Maya, which invests them with the character of the 
enjoyer and the enjoyed, and thus gives rise to all kinds 
of sufferings. This reminds us of Yogasutras, II. 17 
and 23, where junction of the subject and the object 
is described as the cause of avoidable misery. It is in 
deep Samadhi that this relation is finally severed, and 
all the three merge themselves into one in Brahman, and 
the Atman, which till then was known to be finite, 
active and different from the universe, realizes its natural 
infinitude, universality and freedom from the sense of 
agentship.] 




STOWi matter perishable, God im¬ 

mortal and imperishable, tpp: One ^T: God 
the perishable and individual souls rules over. 

His nfiraromi by meditation by union 

GHPOTKl by becoming one with Him ijjr: again 
in the end cessation of all illusion ^ and. 
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Matter is perishable, but God is imperish¬ 
able and immortal. He, the only God, rules 
over the perishable matter and individual 
souls. By meditating on him, by uniting 
with Him, and by becoming one with Him, 
there is cessation of all illusion in the end. 

[NOTES —The last two lines point out the various 
stages by which the Absolute is reached. The expres¬ 
sion 1 by union ’ refers to Savikalpa or Samprajnata 
Samadhi, in which there is yet difference between the 
person meditating and the object meditated on, and the 
phrase 4 by becoming one with him \ to the Nirvikalpa 
or Asamprajnata Samadhi, in which even this distinction 
is obliterated in the consciousness of identity.] 

3TTHSW II u II 

God knowing WTTfrft: the failing away 
of all fetters happens), waning by 

misery (i.e., ignorance and its effects) ^R^pgsrfn%: 
cessation of birth and death. ST*?? on Him 
by meditation ^ getting beyond the consciousness 
of the body third state universal lordship 

and); ($?;) one without a second 

whose desires are satisfied becomes). 
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With the knowledge of God, all fetters fall 
off. With the waning of ignorance, birth and 
death cease. Going beyond the consciousness 
of the body by meditating on Him, one 
reaches the third state, viz., the universal 
lordship. All his desires are satisfied, and he 
becomes one without a second . 1 

[Notes —The Mantra describes the various stages 
of realization—knowledge through scriptural study etc., 
waning of ignorance, cessation of future births, continu¬ 
ous meditation on Him, overcoming the body conscious¬ 
ness, and becoming one without a second which is 
the same as the fulfilment of all desires and attaining 
universal lordship. 

*mi ft fafot i 

tol to Sftmt ^ tRT 

to ftM m ^ li il 

this fircnj eternally 9173793*^ existing in one’s 
own self only is to be known. WcT: beyond 

this nothing to be known % indeed. 

enjoyer the enjoyed *9 and that 

which brings about the enjoyment ITOT as a result of 
meditation all this threefold IT®rq; the 

Brahman is declared (in the Veda). 
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This 1 is to be known as eternally existing in 
one’s own self. Indeed, there 2 is nothing to be 
known beyond this. As a result of meditation, 
the enjoyer, the enjoyed and the power which 
brings about the enjoyment—all are declared 
to be three aspects of Brahman. 

[Notes — 1. This is to he known etc .—The state 
attained by the knower of Brahman, which is described 
in the previous Mantra, is natural to one, and exists in 
oneself even before realization ; only one is not conscious 
of it on account of one’s limitations. So meditation 
should be on the eternal Truth existing in one’s own 
self, and should not be on anything which is separate 
from it. 

2. There is nothing to he known etc .—This line 
refers to the fact that, when consciousness of unity is 
reached, knowledge cannot proceed further, as all 
science attempts only to find out the unity behind 
diversity.] 

ssft qq q fesRiai i 
* qfcrcqtfaqsr- 

ft H \\ ii 

qzR as latent in its source of fire 

the form Z&& is not seen, destruction of its 

subtle form and yet there is not, ST: he 
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again capable of being perceived when 

that piece of wood is brought into contact with another 
piece of wood ^ surely. ?IT similarly both 

SH!pf«T by means of Pranava in the body is 
realized. 

Fire is not perceived in its cause, the fire- 
stick, till it is ignited by percussion. The 
subtle essence of fire, nevertheless, is not absent 
in the stick; for fire can be obtained from the 
source, the fire-stick, by striking again. (The 
state of the Atman before and after realization) 
is like that of fire (before and after percussion)* 
By meditating on the Pranava, the Atman 
is perceived manifestly in the body, (but 
it was there in a latent state even before 
realization). 

[NOTES —The Mantra introduces an illustration to 
convince, even a layman, of the eternal existence in 
himself of the glory of Atman, which he subsequently 
realizes as a result of meditation. The act of percussion* 
which brings out the latent fire, stands for spiritual 
practices which reveal the Atman within. Here spiritual 
practice is identified with meditation on Pragava or the 
sound symbol 4 Om ’.] 
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one’s own body the lower piece of wood, 

l ^ e s y m b°l Om S^EUFHTigJ^ the upper wood ^ar and 
making, vqTHf*Tq*l*ttW?I*?T<l by practising churning 
in the form of meditation God one should see 
like something hidden. 

Making one’s own body the lower piece of 
wood, and the Pranava the upper piece of 
wood, and practising churning in the form of 
meditation, one should realize God as one 
would find out something hidden. 

[Notes —Elsewhere we find the teacher and the dis¬ 
ciple compared to the two pieces of wood, and the 
process of learning, to churning, in place of the three 
factors mentioned here—viz., body, the Pranava and the 
process of meditation.] 

m sffcro: ^rfa: I 

^ ri ws-qft mm 11 ^ 11 

II II 

in the sesame seeds fNnj oil, qrefSr in curds 
butter, in (underground) springs WT: water, 

in pieces of wood WIT: fire ^ just as *q and 
in like manner this JUGRT the Self STTWIR in the 

self is perceived. R: who apUJ this 
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all-pervading in milk wfifow, which is contained fff$: 
butter like rooted in self-knowledge 

and concentration WJIRil the self by truth 5STOT by 
concentration perceives again and again, ag[. 

that <|fH, supreme *lfr Brahman the destroyer of 

ignorance. 

As oil in sesame seeds, as butter in curds, 
as water in underground springs, as fire in 
wood, even so this Self is perceived in the 
self 1 . He who, by means of truthfulness T 
self-control and concentration, looks again 
and again for this Self, which is all-pervading 
like butter contained in milk, and which is 

A 

rooted in self-knowledge and meditation,—he 
becomes that Supreme Brahman, the destroyer 
of ignorance. 

[Notes—A ll the four similes have distinct shades 
of suggestiveness. The first suggests that the Atman is 
present everywhere just as oil pervades the whole of the 
sesame seed ; the second implies that the Impersonal 
Atman though all-pervading, assumes the form of 
Personal God under the influence of Bhakti, like butter 
contained in milk; the third conveys the idea that the 
bliss of Atman relieves us of all suffering, even as a man 
digging for water is relieved of his trouble when the 
water level is reached. Primarily, they all alike convey 
by implication the idea of the immanence of God. 

1. Self —It stands for Buddhi (intellect).] 





CHAPTER TWO 

pircj sfam fw I 

sfo*»T 3IW^ II l II 

ST*Wl first *R: the mind ITO the senses and 
mmq with a view to realize the Truth g^TTST: harnessing, 
tffctVT the Ultimate Principle conceived of as the im¬ 
manent cause of the evolution of the universe (Antar- 
yamin) Wf: of the fire light having found 

out, out of the earth brought out. 

First harnessing 1 the mind and the senses 
with a view to realize the Truth, and then 
having found out the light 2 of the fire, the 
Evolving 3 Soul brought itself out of the earth . 4 

[Notes —This and the next four Mantras are taken 
bodily, with slight variations here and there, from the 
SamhitS portion of the Vedas, and some of them are 
also cited in the Brahmaqas and interpreted in relation 
to their application to liturgy. The Upani§ad how¬ 
ever, makes use of them as relating to the practice of 
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Yoga, and in its application to the knowledge of Brahman. 
These Mantras are often taken as authority to show that 
meditation and self-culture are as old as the Vedas. The 
present Mantra alludes to the preliminary steps in the 
process of spiritual practice. 

1. Harnessing the mind and the senses —this refers 
to the preliminary process of attaining purity of mind 
by a life of self-control in accordance with the rules of 
righteousness. 

2. Light of the fire —Fire and light are both symbolic. 
* Fire * refers to the ordinary waking intellect conscious of 
external objects, and * light * refers to Pure Consciousness. 
To find out the ‘light of fire* is to understand that Pure 
Consciousness is separate from the ordinary conscious¬ 
ness of the intellect. This part of the Mantra alludes to 
the capacity to discriminate between truth and untruth, 
the first of the four qualifications demanded of the 
spiritual aspirant according to the Advaita system. 

3. Evolving soul —The word ‘Savita,’ ordinarily mean¬ 
ing * one who brings forth or inspires *, and usually taken 
as a synonym of sun, is used here symbolically to denote 
the Antaryamin or the Ultimate Principle conceived 
intellectually as the source of all creation, and as working 
constantly and eternally in the hearts of all beings to 
raise them to higher and higher levels of life, and thereby 
causing the process of evolution from behind the scene. 

4. Earth —The expression is used symbolically to 
denote matter in general. ‘ Brought itself out of the 
earth * therefore means extracted itself out of all attach¬ 
ment to the pleasures of the world. This refers to the 
spirit of renunciation, the second of the four qualifica¬ 
tions demanded of spiritual aspirants.] 
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g%* TOST TO si I 

IJVfTO? 5JTOTT I! ^ II 

self-luminous *WrJ: of the Immanent Soul OT^ 
for the birth g^*T controlled WOT with the mind WOT 
vigorously for the' attainment of bliss we 

shall endeavour). 

With our minds controlled so as to manifest 
the self-luminous Immanent 1 Soul, we shall 
vigorously endeavour for the attainment of 
supreme bliss. 

[Notes —This Mantra speaks of the necessity for 
constant and vigorous practice or Abhyasa, which, 
according to Patanjali, forms, along with Vairagya 
(renunciation), the most necessary requisite for success 
in Yoga. 

1. Immanent Soul —The word in the original is 
Savitr.] 

tost prot fw f&n i 

stpifl <TI* ll \ II 

heaven-aspiring the senses WOT with 

the help of the mind IW with the help of the intellect 
^ and gWTO controlling, self-luminous in¬ 
finite light manifesting, OT^them OT3OT 

the Immanent Soul or God within regenerates. 
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Controlling the heaven-aspiring 1 senses with 
the help of the mind 2 and the intellect, the 
Immanent 3 Soul so regenerates them as to 
enable them to manifest the self-luminous 
Infinite Light. 

[Notes —1. Heaven-aspiring —The reference here is 
to the natural tendency of the senses to run after 
external worldly pleasurer, * heaven ’ indicating only 
pleasure arising out of the enjoyment of external objects 
through attachment. 

2. Mind and intellect —Senses are by nature attracted 
to their objects. No external method is ultimately of any 
avail in checking their natural propensities. The mind and 
the Buddhi (intellect), which control the senses, have to be 
purified and transformed by a changed outlook on life. 
Then alone can sense-control be successfully practised. 

3. Immanent Soul —The word in the original is Savitr. 
For detailed explanation vide Note 3 on the first Mantra 
of this Chapter. All evolution is to be traced ultimately 
to the working of the Divinity within.] 

fw fore? 35$ faita 1 
ft ftsiT q^snftfa 

sftfj: qftgft: ll # 11 

firSTT: wise men the mind control, fan: the 
activities of the intellect or Buddhi control 
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and. the knowing one single ^ alone 

spiritual practices undergoes. all- 

pervading ff?T: infinite finfilRr: all-knowing self- 

luminous HTSRJ: °f the Immanent Soul tTift great 
glory. 

Great is the glory of the Immanent Soul 
who is all-pervading, all-knowing, infinite 
and self-luminous. Only those rare few who 1 
know, undergo the necessary discipline and 
spiritual practices. The wise do, indeed, con¬ 
trol the activities of the intellect, and practise 
meditation and concentration. 

[NOTES — 1. Who know —Who are convinced, through 
scriptural study and the instruction of the Guru, that a 
higher kind of bliss is attainable through concentration 
and meditation, than that gained through giving free 
reins to the senses.l 

5^ SIT m ^ I 

M i*T 3TT ^ f^lft aqj: II 

of the wise according to the way only 
m. you two by meditation gwilj the ancient 9QT 

Brahma I merge. te: the Glorius One tjg may 
manifest, wk all of immortality g*r: sons 

JJTOFfJ may hearken, ^ who celestial WTfft 

regions STRI^g: occupy. 
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Following only in the footsteps of the wise, 
I merge you both 1 in the ancient Brahman by 
continued meditation. May the Glorious One 
manifest Himself ! May the sons 2 of Immortal 
Bliss hearken to me—even they who occupy 
celestial regions ! 

[Notes— This Mantra speaks of Nirvikalpa Samadhi 
in which the spiritual aspirant gains complete absorption 
in Brahman. The Rsi, who has realized that blessed 
state, is exhorting others to tread the path leading to it 
—even those occupying celestial regions whose bliss is 
insignificant compared with that this highest absorption. 
Those who are priding in their worldly prosperity are 
shown that there is something higher for them to gain— 
their birthright of Immortal Bliss. 

1. Both —The mind and the intellect, whose limita¬ 
tions were hitherto acting as a screen hiding the vision 
of the Ultimate Truth. 

2. Sons of Immortal Bliss —All men are referred to by 
this expression, thus indicating that the attainment of 
Divinity is the birthright of all.] 

m qgvih ii $ ll 

srftr: fire ^ where is churned oyt, 3T*g: 

air where is controlled, *fr*T: Soma juice 

where overflows, there JTtf: the mind 

attains perfection. 
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Where fire 1 is churned out, where air 2 is 
controlled, where Soma 3 juice overflows,— 
there the mind attains perfection. 

[Notes —This Mantra aims at a synthesis of Jnana- 
yoga, Rajayoga and Karmayoga, and utilizes them all 
for the realization of the Ultimate Truth. 

1. Fire —In Vedic symbology fire stands for intellec¬ 
tual knowledge in the form of ideas couched in language. 
This knowledge is said to be churned out, like fire form 
fire-sticks, as a result of study and reflection and philo¬ 
sophical enquiry under the guidance of a competent 
teacher. Of the two pieces of wood used for lighting 
fire for sacrificial purposes, the upper one stands for the 
teacher and the lower one for the disciple, and the pro¬ 
cess of study is spoken of as ‘ churning out \ The 
whole line refers to Jnanayoga in general. 

2. Air —This represents Praijayama or the control of 
the vital functions, which is associated with Rajayoga. 
Hence this line refers to the practice of that Yoga. 

3. Soma Juice —The Soma juice used in Vedic 
sacrifice symbolizes the exhilaration arising out of the 
pursuit of wordly enjoyments, and giving rise to the 
forgetfulness of one’s higher nature and birthright of 
eternal bliss. Sorna is said to overflow, when the 
physical character of the Vedic sacrifice is transcended, 
and ritual gives place to self-sacrifice; and when work 
becomes unattached, and is elevated to the rank of 
worship and service of God in man. This line therefore 
stands for Karmayoga or the Yoga of active self- 
sacrifice.] 
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vfan m ^ i 

’Tsr ?! ft ^ II V9 II 

where the source thou destroyest, ^ 

they the results of past actions do not 

cause trouble and), that) the ancient SHP 
the Brahman, 5T^«T through the Creator or Prime 
Cause srii^TT through the Immanent Soul should be 
devoted to. 

Attaining whom thou destroyest the source 1 
and art no more troubled by the results 2 of 
past actions—to that ancient Brahman be 
thou devoted through 3 the Prime Cause, the 
Immanent Soul. 

[Notes —This Mantra refers to Bhaktiyoga for com¬ 
pleting the picture of sythesis of Yogas referred to in the 
previous Mantra. 

1. Source —Here refers to the mind which gives rise 
to the phenomenal world. This is finally destroyed only 
when the Absolute Brahman is realized and the aspirant 
becomes one with It. 

2. Result of past actions —The word Purta means 
charitable acts, and is generally used in conjunction with 
the word I§ta, which denotes ritualistic sacrifice* 
These stand for all meritorious actions leading to heaven* 
Here it refers to the accumulated results of all past 
actions in general. The virtuous actions are specially 
referred to for showing that even they lead to rebirth. 
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and should be transcended before attaining final release 
from the cycle of births and deaths, by becoming one 
with the Absolute. 

3. Through the Prime Cause —The Absolute is 
beyond thought and speech, and cannot be the object of 
devotion. Devotion moreover requires the duality of 
Bhakta (devotee) and Bhagavan (the Divine). We have 
therefore to approach the unity of Absolute through some 
perfect form conceived by the intellect. The best pos¬ 
sible form of devotion is that towards the Immanent 
Soul conceived as the First Cause, whose presence is 
felt by all devotees in their hearts.] 

m whi 

sfaifo qqrcqnft n <s it 

the body with the chest, throat and 

head held erect in a straight posture placing, 
the senses 3TTOT together with the mind 5 % 
in the heart Sffirlw making it enter, the knowing 

one all ^n^r^Tr% fearful currents 

by means of the raft of Brahman Sffiftcf should cross 
over. 

Placing the body in a straight posture, 
holding the chest, throat and head erect, and 
drawing 1 the senses and the mind into the 
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heart, the knowing 2 one should cross over all 
the fearful® currents by means of the raft 4 
of Brahman. 

[Notes — 1. Drawing the senses etc .—Refers to the 
practice of Pratyahara or abstraction of the mind. It 
is the process of checking the out-going tendencies of the 
mind and senses, and turning the mind back upon itself-. 

2. Knowing one —He who knows the meaning of 
Pranava (Om) and the practice of meditation on it. 

3. Fearful currents —Tendencies of the mind caused 
by ignorance, which drag one to the ocean of births and 
deaths (Samsara). 

4. Raft of Brahman —The Taraka-Brahman or 
Pranava. This refers to the practice of silent repetition 
(Japa) of Om in combination with meditation on its 
meaning.] 

rfih qqteftf 

faSTR. Rift RTtftmRRfl: II ^ II 

in this world regulating the activities 

the senses srfi&r controlling with an effort, 
when the vital activities become gentle snftWTT 
through the nostrils should breathe out. srsrqif: 

(«*) •without being distracted the knowing one 

attached to restive horses Vfq; the reins 
like the mind should control. 
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Controlling 1 the senses with an effort, and 
regulating 2 the activities in the body, one 
should breathe 3 out through the nostrils when 
the vital activities become gentle. Then the 
knowing one, , without being in the least dis¬ 
tracted, should keep his hold on the mind as 
on the reins attached to restive horses. 

[Notes —1. Controlling the senses with an effort — 
Refers to the practice of Yama or moral virtues con¬ 
sisting of non-injury, non-stealing, continence, truthful¬ 
ness, non-acceptance of gifts, etc. The practice of 
these guards the aspirant from the influence of evil 
tendencies acquired in the past. 

2. Regulating etc .—This refers to Niyama or practice 
meant to direct the tendencies and activities of the mind 
towards worthy objects. This practice is more positive 
than negative. It consists of such observances as 
purity, contentment, austerity, scriptural study, devotion 
to God, etc. 

Breathe out etc .—Refers to the practice of Pra^a- 
yama or breath control as elaborated in the Yogic 
scriptures. It does not consist of merely breathing out 
(Recaka), but also of breathing in (Puraka) and holding 
the breath for some time, both inside and outside 
(Kumbhaka). This should be attempted only after fair 
progress is made in the preliminaries of Yama and 
Niyama, and a fair control of the psycho-physical 
activities is already attained; otherwise it is dangerous. 
Moreover it should be practised only under the guidance 
of a competent Guru.] 
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5K3Btsri^: i 

il \o || 

where the floor is even, pure, sniWl- 

free from pebbles, fire and dust, 
’SRarrwnf^fJr: (f%^filr^r) free from disturbing noises and 
dampness, helpful for concentration of mind 

«f g <3n5F#N& not displeasing to the eye, g(TH9T'TT3raqt 
resorting to caves and other places free from wind, 
SRltenfat one should perform one’s exercises in mind 
control. 

One should perform one’s exercises in con¬ 
centration, resorting to caves and such other 
pure places helpful to its practice—places 
where the ground is level without pebbles, and 
the scenery pleasing to the eyes; where there 
is no wind, dust, fire, dampness and disturb¬ 
ing noises. 

[Notes —The passage describes the various conditions 
that are to be observed, if Yoga is to be practised 
successfully and safely. A pure place is one which 
fulfils the hygienic conditions, and has also holy associa - 
tions. It is difficult to sit in a place for long and in 
comfort, if it is not level, or is full of pebbles. Dust, 
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dampness, fire and smoke that invariably accompanies 
fire, make the air impure, and thus render Praijayama 
dangerous. A pleasing scenery helps one to compose 
the mind, while noise and strong wind disturb the mind 
practising concentration.] 



qft I) U II 

Of snow, smoke, sun, wind and 
fire of fire-fly, lightning, crystal 

and moon these forms in Yoga practice 

ffirftr of Brahman which precede STfWKlfa- 

the manifesters. 

Forms that appear like snow, smoke, sun, 
wind, fire, fire-fly, lightning, crystal and moon, 
precede the manifestation of Brahman in Yoga 
practice. 

[Notes —If these forms gradually manifest themselves 
during Yoga practice, one can be sure that the mani¬ 
festation of Brahman is not very far off. These represent 
the various stages of the mental modifications as one 
progresses towards the ultimate realization.] 
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* m m * 

mw *fonfiwi 11 & n 

in earth, water, light, air and ether 
arising, <ngTttT3» fivefold perception of 

Yoga 5T^% when, these have appeared, 

made of the fire of Yoga body becomes 

possessed TO his ^ no tVstT: disease *T no TOT old age «f 
WQ: no death. 

When the fivefold 1 perception of Yoga, 
arising from (concentrating the mind on) earth, 
water, light, air and ether, have appeared to 
the Yogin, then he has become possessed of 
a body made of the fire of Yoga, and he 
will not be touched by disease, old age or 
death. 

[Notes —The Yogin understands that his physical 
body is a combination of the five elements, and that his 
real self is separate from them, and that as such he is 
not affected by disease, old age or death, which are 
inseparable from all material things that are by nature 
always subject to change. He throws off his physical 
body into the fire of Yoga, and takes up, as it were, a new 
individuality purer than the previous. His physical body 
itself, he knows, does not change its essential character 
as matter, whatever changes it may undergo. Matter 
remains indestructible, so also the soul which is separate 
from it. 
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1. Five-fold perception of Yoga etc .—The reference 
seems to be to the Yoga practice, mentioned also in 
Patanjali’s Yoga-sutra, I. 35, of steadying the mind 
through fixing attention on one of the five senses of 
smell, taste, colour, touch and sound. This is done by 
concentrating on the tip of the nose, the tip of the 
tongue, the fore-part of the palate, the middle of the 
tongue and the root of the tongue, respectively.] 



*T«Wt n II 

WfBIH lightness, WWNPI health, thirst- 

lessness, clearness of complexion, 

beauty of voice, 5*T: agreeable odour, JJpp- 

scantiness of excretions, ^ and srUTTU^ first 4l*T- 
signs of entering Yoga they say. 

It is said that the first signs of entering 
Yoga are lightness of body, health, thirstless- 
ness of mind, clearness of complexion, a 
beautiful voice, an agreeable odour and scanti¬ 
ness of excretions. 
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II S# II 

«WT just as by dust stained ?Rf that 

metal disc gigistn^ (W5l) when cleaned ^Wlj[ 
brightly shines, ?f? WT in like manner ^1 the 

embodied being the truth of Atman SlUJfiW 

seeing ijq!; single tfcrefc|»: free from sorrow ^Tt 4: 
attains the goal. 

Just as the same metal disc, which was 
stained by dust before, shines brilliantly when 
cleaned, so the embodied being, seeing the 
truth of Atman, realizes oneness, attains the 
goal, and becomes sorrowless. 

pj: I 

II II 

*T^r when the Yogin resembling a light 

^twrat^st by the truth of Atman UlRiro^ the truth of 
Brahman sees, (tn?T then) WSq. unborn 

eternal free from all the modifications of 

Prakrti the Divinity SglMH realizing, from 

all sins is freed. 
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When the Yogin realizes the truth of Brah¬ 
man, through the perception of the truth of 
Atman in this body as a self-luminous entity! 
then, knowing the Divinity as unborn, eternal 
and free from all the modifications of Prakrti, 
he is freed from all sins. 

[Notes —This Mantra identifies the pure Spirit 
(Atman) in man with the Spirit at the back of the 
universe, denoted by the words Brahman and God, and 
emphasizes that this true knowledge of the nature of God 
and His affinity with the soul of man constitutes per¬ 
fection in Yoga. 

This Mantra is also remarkable for the simultaneous 
use of three important Vedantic terms—Atman, Brahman, 
and Deva. * Atman * means Spirit in the embodied state. 
‘ Brahman ’, interpreted as unrelated to the universe, is 
Spirit in transcendence, the Impersonal Absolute of 
philosophy. Interpreted, however, in relation to the 
universe, the word means the Personal God of religion 
i.e., the Spirit behind the universe. Deva, here translated 
as the Divinity, clearly implies Divine Personality, and 
is the same as Brahman as Personal God. In Vedantic 
literature the meanings of these terms, though definite, 
often imperceptibly shade off into one another. Although 
this leads to confusion sometimes, it is really one of the 
most charming features of Vedantic thought, and is 
responsible for making it the highest mysticism and 
philosophy in one.] 
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TO* * to gsrf: 

$ f Sffif: V 3pf: | 

3 ^ ®nr(5 S 5lfaTO!TO 

TOf srcifaljft *tom- II II 

«!*: this ^ 9 ; Divinity 99& all srf%aCT: directions 9 g 
in their entirety («9T9tfcl pervades). 9 : f 3119: He 
is the first born, the Hiranyagarbha. 9: He 3 indeed 
9$f H*il: inside the womb. 9: He IJ 9 alone 919: is 
born, 9: He 919*9919: is to be born. ( 9 : He) !R 9 ^ 99 T: 
fircrfir stands inside all persons as the indweller (Antar- 
yamin) 999^9: facing all directions. 

This Divinity pervades all directions in their 
entirety. He is the first-born (Hiranyagarbha). 
He has entered into the womb. He alone is 
born, and is to be born in future. He is inside 
all persons as the Indwelling Self, facing all 
directions. 

*1 ON I 

H TOSlOlS 

to* to to II $vs ii 

m which Divinity is in the fire, 9: who 
9 *§ is in water, 9: who faw^all 3399 ^ universe vrftta 
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has entered, who in the plants, *T: who 

qffi g r fi g in the trees, cwfr to that God «W: W. 

salutations. 

Salutations to the Divinity who is in the 
fire, who is in the water, who is in the plants, 
who is in the trees, who has pervaded the 
whole universe. 

[Notes —This Mantra and the one preceding identify 
the various aspects of Nature as really forms assumed by 
the self-same Atman, and shows that the same Atman is 
behind all phenomena.] 





CHAPTER THREE 

*T <#fi 33$ ^ 

3 ^ f^PT$ *l#3 U \ || 

p 

*f: who <?5: one ijsr only 33pfr at the time of creation 
at the time of dissolution and, «fs who one 
an«T*T^ by his incrutable power of Maya $3r«0ftr: with 
innumerable powers appears as thelDivine Lord, 
*r: He (afireu^) having innumerable forces 

working therein all worlds controls. 

who this % know, & they SHgUT: immortal 
become. 

It is the self-same One who exists alone at 
the time of creation and dissolution of the 
universe, that assumes manifold powers and 
appears as the Divine Lord by virtue of His 
inscrutable power of MayS. He it is that 
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protects all the worlds and controls all the 
various forces working therein. Those who 
realize this Being become immortal. 

[Notes —This Mantra speaks of the oneness of the 
Ultimate Principle in spite of its apparent disversity in 
functions. It also shows how the Divine Lord or God 
is nothing but this Ultimate Principle (the Absolute), 
appearing as active in creation, maintenance and destruc¬ 
tion of the universe by virtue of the power of Maya. 
This Maya, again, is shown to belong to Him. He is 
the master of it, and is not affected by it, just as a cobra 
is not affected by its own poison. All the forces that 
we see active in the universe are nothing but the mani¬ 
festations of His Maya, and as such these forces can 
work only at His will and pleasure.] 

^ ft ^ 

f^T »Tfar; it R ll 

q: Who these worlds by His 

own powers protects and controls, (tf: that) 

Rudra one indeed. f|[<ftarar as a second being 
did not stand, $ 3Rt: O men. inside every 

being ftsft He stands. ftw all graft worlds 
projecting, protector (tJJ9T being), TOrenrat at the 

end of time He withdrew unto Himself. 
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He who protects and controls the worlds 
by His own powers, He—Rudra 1 —is indeed 
one only. There is no one beside Him who 
can make Him the second. O men, He is 
present inside the hearts of all beings. After 
projecting and maintaining all the worlds, He 
finally withdraws them into Himself. 

[Notes —1. Rudra —This word is a synonym of S'iva 
in later Puraga literature, but no such sectarian meaning 
is intended here. The word is used in its literal sense. 
The root meaning of the word is ‘ the destroyer of the 
sins and sorrows of devotees as well as the bestower of 
Jnana and bliss on them \ Rudra also means * the 
punisher of those who break His laws, physical, moral 
and spiritual \ The word seems to be used here to hint 
that God as the Indwelling Self watches the deeds of 
men, good as well as bad.] 

i 

toirii 

(99% though) 9T9T?glft heaven and earth 9999. 
creating God 99 : one only, (99T% yet ST: He) 
%9399: the owner of all eyes, %99)rg9f: the owner of 
all faces, frjfflrhllj: the owner of all hands, 39 and 
% 93 gT T 9 the owner of all feet (99% is). 9lJ*9THby 
means of two hands, 999^: by means of the bellows, 
(9: He) 999% fans the fire into flame, or excites. 
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Though God, the creator of heaven and 
earth, is one only, yet He is the real owner 
of all the eyes, faces, hands and feet in this 
universe. It is He who inspires 1 them all to 
do their respective duties in accordance with 
the knowledge 2 , past actions and tendencies 3 
of the various beings (with whom they appear 
to be associated). 

[Notes —1. Inspires —As the Indwelling Self, it is 
God who really guides creatures in the use of all their 
senses. The exact meaning of the word ‘ dhamati' is 

* to fan a fire into flame \ It is used here metaphorically 
for kindling fire in the senses, i.e., to enlighten and 
inspire them. It shows how dependent we are on His 
grace for every one of our achievements. 

2. Knowledge , past actions etc .—This the symbolic 
sense of the word ‘ bahubhyam * according to the com¬ 
mentator Narayana. According to Mahidhara, the ‘two 
hands * refers to Dharma and Adharma. These form, 
as it were, the two hands by means of which the senses 
are worked. It symbolically describes how the work of 
the senses in this life is dependent upon the knowledge 
and habits acquired by the individuals in past lives. It 
also implies that the grace of God works only on the 
basis of man’s self-effort. Thus it reconciles the conflict 
between divine grace and human responsibility. 

3. Tendencies —The word ‘ patatra ’ literally means 

* wings or bellows for blowing fire,’ but here it is used 
metaphorically for Vftsanas or tendencies, as noted by 
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Naraya^a. The senses work only as guided by the 
Vasanas.] 

a ispn §*RT it » II 

?T: Who ^il^Tmof the gods or senses SH^T: creator 
Siper: supporter and T^wf^rq: the lord of all the 
destroyer of the sins and sorrows of the devotees, the 
bestower of wisdom and bliss and the punisher of all 
those who break His laws the great seer 

the cosmic soul in days of yore 5R3HTTO brought 
into being. *T: He if: us 3PTOT good with thoughts 
may endow. 

May He, who created the gods 1 and sup¬ 
ports them ; who is the origin also of the 
cosmic 2 soul; who 3 confers bliss and wisdom 
on the devoted, destroying their sins and sor¬ 
rows, and punishing all breaches of law;— 
may He, the great seer 4 and the lord of all, 
endow us with good thoughts. 

[Notes —1. Gods —The word ‘deva’ means also 
* senses As the Indwelling Self it is He who guides 
them. {Vide previous Mantra.) 
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2. Cosmic soul —Universal intelligence. It is not too 
much for Him who has brought the universal intelligence 
into existence to give us good thoughts. 

3. Who confers etc .— Vide the meaning of the word 
Rudra in the notes on the second Mantra of this 
chapter. 

4. Great Seer —The word conveys the idea that He 
sees all the actions of men, and is therefore in a position 
to apportion their rewards. That God is the eternal 
subject is also implied.] 

^ ^ fw i 

m sfptct II ^ II 

^ ^ O Rudra, who blesses all creatures 

through the Vedas, Rt what & Thy ftr^T calm vrefttf not 
terrible rooting out sin body or self, RRl 

by that gfftW blissful by the self R: fc 

deign to make us happy. 

O Lord, who 1 blesses all creatures by reveal¬ 
ing the Vedas, deign to make us 2 happy by 
Thy calm and blissful self, which roots out 
terror as well as sin. 

[Notes —1. Who blesses all creatures by revealing 
the Vedas —The Vedas, which give us an insight into 
the highest truth behind this phenomenal world, are 
revealed only because of His grace and of His considera¬ 
tion for the welfare of His creatures. Had it not been 
for this, mankind would have remained ignorant, as it 
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is not possible even for a realized man to speak of his 
experience of the Absolute which is beyond word or 
thought. 

2. Us —The plural number indicates that it is a 
prayer for the benefit, not merely of the individual, but 
of all beings.] 

forfeit 

fw frfa ?IT *TT ft#: II % II 

5" O revealer of the Vedas, qi^what arrow 

in Thy hand Thou holdest for shooting 

against somebody, £ fJrf^T O protector of devotees, t!TH 
that propitious or auspicious make. the 

divine person who has manifested himself as the 

universe *tt do not destroy. 

O revealer of the Vedic truths, deign to make 
propitious that arrow 1 which Thou holdest* in 
Thy hand for shooting at somebody. O pro¬ 
tector of devotees, do 3 not destroy that benign 
personal form of Thine which has manifested 
as the universe. 

[Notes —The Pranava or the mystic syllable ‘ Om 
represented by the arrow, reveals the form of the Chosen 
Ideal. The Prapava means both the impersonal (Nir- 
guija) and personal (Sagupa) Brahman. 

1. Arrow —Refers to one of the Vedic MahSvakyas 
(cryptic instructions like Tat tvam asi), or the Taraka 
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Mantra, t.e., the Praqava, which constitutes the quint¬ 
essence of the Vedas. These form the weapons of God 
for destroying ignorance. 

2. Holdest in Thy hand —This shows that the Lord 
is ever ready to reveal Himself unto His devotees, if 
they repeat, and contemplate on, the Pranava and 
Mahavakyas. 

3. Do not destroy etc .—Shows that the devotee likes 
to meditate on the personal aspects of God even after 
the realization of the formless Absolute.] 

m m wz wfasR ^ i 

^TcT: than that (the Personal Brahman) higher 
ffinfinite q*H supreme Brahman qw&qnqq; ac¬ 
cording to the bodies in all beings hidden, 

of the universe single enveloper 

Gods ftH Him 5P?«n realising immortal 

become. 

Higher than this Personal Brahman is the 
infinite Supreme Brahman, who is concealed in 
all beings according to their bodies, and who, 
though remaining single, envelops the whole 
universe. Knowing Him to be the Lord, one 
becomes immortal. 

[NOTES —Though the devotee would like to remain 
satisfied with the form of God, the highest Mukti, or 
liberation, is possible only by realizing the Absolute. This 
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Mantra therefore leads the aspirant from the Personal 
to the Impersonal. But coming as it does immediately 
after one invoking the blessing of the Deity as the 
Personal, the Mantra seems to imply that the realization 
of the Impersonal Absolute can be had only through the 
maturity of devotion to the Personal and the grace He 
bestows on the devotee. The Personal and the Im¬ 
personal are not two different beings, but the same Deity 
in His two aspects. It must also be remembered that 
even after the realization of the Absolute, there is 
nothing contradictory in retaining devotion to the 
Personal God.] 

51P1: <F»T falfcrarc II II 

WOT. beyond darkness '■nf^OTRfo effulgent 

like the sun this great Being I 

have realized. trite Him alone realizing ^5T%- 

beyond death goes, snFTra’ for thus passing 
*r«r: another tpqr: way •T there is not. 

1 1 have realized this Great Being who shines 
effulgent like the sun beyond all darkness. 8 
One passes beyond death only on realizing 
Him. There is no other way of escape from 
the circle t>f births and deaths. 
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[Notes— 1. £si S'vetas'vatara. 

2. Darkness —Stands for ignorance which is the 
cause of Sarhsara.] 

^ i^T n ^ n 

«RJTO than whom tjftj higher different Pfelro. 

anything «T «H% there is not, «renq; than whom srnffer; 
more minute smW: greater or older in age any one 

wfer there is not. s[9T like a tree *JS*; im¬ 

movable alone f^fir in His own glory ffoft stands. 

by that Being the whole of this 

is filled. 

There is naught higher than or different 
from Him; naught greater or more minute 
than Him. Rooted in His own glory He 
stands like a tree, one without a second and 
immovable. By that Being the whole universe 
is filled. 

* ^ ^ n mi 


TO which to: than that TOWtH. far higher, TO that 
formless IRWTO, free from misery. % who «JTO 
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this %: know & they OTgctf: immortal WrPcT become. 
*T«f but others misery ^ alone IfPfafof suffer. 

That Being is far 1 beyond this world, is 
formless and free from misery. They who 
know this become immortal. But all others 
have indeed to suffer misery alone. 

[Notes —1. Far beyond —The Absolute cannot by 
any stretch of imagination be brought into relation with 
the world, as all conception of relation based on space* 
time and causation is within the realm of Maya.] 

sWft a itimt 11 U u 

{reTTOC. therefore W: that WRTTrt. Divine Lord 
pervading everything, omnipresent, fitTST: benevo¬ 
lent (?PI, being), making use of all faces,, 

heads and necks dwells in the hearts of all 

beings. 

Therefore, 1 that Divine Lord, being all-per¬ 
vading, omnipresent and benevolent, * dwells 
in the hearts of all beings, and makes 3 use of 
all faces, heads and necks in this world. 

[Notes —It is noteworthy that this Mantra, speaking 
of divine immanence, comes immediately after the previ¬ 
ous one, which depicts the Supreme as the Absolute, far 



CHAPTER THREE 


69 


beyond all relations. The idea is that God is both 
transcendent and immanent. This beautiful synthesis of 
the conceptions of the Personal and the Impersonal, of 
the Transcendent and the Immanent, is a characteristic 
feature of this Upani?ad.] 

1 . Therefore —Becuse He is formless, all-pervading, 
etc., He can take any form, and be present anywhere 
and everywhere, according to the wish of the devotee. 

2. Benevolent —If He did not graciously dwell in 
the hearts of all beings, and guide their senses, thoughts 
and actions, it would not have been possible for man to 
realize Him, by his own unaided effort. 

3. Makes use of etc .—To bring about the evolution 
of the souls, and ultimately bring them to the goal of 
liberation (Mukti)J 

sftteifori qTfofanqt ii U H 

this Self Lord JTjg: the mighty % indeed, 

controller 1PRW imperishable light. 

He gPlWTH extremely pure this attainment 
(3(^*1 for securing) of the intellect of all beings 

srar&e: guide. 

This Self is indeed the mighty Lord. He 
is the imperishable (internal) light that con¬ 
trols everything. He guides the intellect of 
all beings so as to enable them to gain that 
extremely pure state (of Mukti). 
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WQ STCTCi sfafag: i 

f^T R%T IRSTfoE# 

n ^ *rafoi ii II 

by the heart or feeling Jpffar by the Buddhi or 
intellect *T*RTT by the imagination and will 
limited in size, ST3FgOTT5T: being of the size of a thumb, 
the inner self g^*f: Infinite Being *T3[T always 
SRRTH of creatures f & in the heart dwells. 

% who this % know % they WJ3TT: immortal 
become. 

Assuming a form of the size 1 of a thumb, 
by 2 virtue of intellect, emotion, imagination 
and will, the Infinite Being dwells in the 
hearts of creatures as their inner self. Those 
who realize this become immortal. 

[Notes —1. Size of a thumb —Denotes the size of the 
heart where the Atman is to be meditated upon and 
realized. The Atman is not really reduced to a limited 
size but only appears to be so. 

2. By virtue of intellect etc .—For explanation of the 
passage, see notes on IV. 17.] ^ 

a # m wBwmgw n u 
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3 ^: the Infinite Being has a thousand 

heads, has a thousand eyes, STATOR has a 

thousand feet, He the universe feTWf: on all 

sides fOT having enveloped, ^TlfpT^ten fingers 
extends beyond (by). 

That Infinite Being has a thousand 1 heads, 
a thousand eyes and a thousand feet envelop¬ 
ing the whole universe on all sides. He exists 
beyond ten 2 fingers. 

[Notes —1. Thousand heads etc .—The reference 
to thousand heads, eyes and feet indicates that He is the 
real thinker, witness and worker behind individual 
brains, eyes and organs of action, respectively. 

2. Ten fingers —The expression has several inter¬ 
pretations. We give here two of them which seem best: 
(&) He exists in the heart which is ten fingers beyond, 
i.e ., above the navel. The idea is that though He, the 
manifester of the cosmos, is so great, yet He is immanent 
in all, and resides in the heart, i.e., in the self of man. 
( b ) Though He has manifested Himself as the cosmos, he 
exists beyond it by ten fingers, i.e,, He transcends it. Thus 
in the first part of the Mantra, Divine immanence is 
emphasized, and in the second, divine transcendence.] 

^ ^ | 

ii II 

this all ^ all that was all 

that is to be *9 and Infinite Being alone. 
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even though vrihf in the form of the objective universe 
grows beyond His true nature, (^T: He) 
of immortality ^THf: the Lord W also. 

That which is, that which was, and that 
which is yet to be—all this is nothing but this 
Infinite Being. Though He grows 1 beyond 
His own nature into the form of the objective® 
universe, He still 3 remains the lord of im¬ 
mortality. 

[Notes — 1 . Grows beyond etc . —Appears to have 
form and qualities, which are opposed to His real nature 
as Infinite Existence, Knowledge and Bliss. 

2. Objective universe —The word ‘anna* literally 
means food. In the technical language of the Vedas 
it stands for the universe, which is the object of enjoy¬ 
ment for the one Eternal Subject. 

3. Still remains the lord of immortality —The idea 
is that though the Supreme Being manifests Himself as 
the universe, yet his perfection and infinity are not in 
any way affected by it. It is for giving a logical inter¬ 
pretation of this mystic truth that theories like STaAkara’s 
doctrine of apparent transformation, and Ramanuja’s 
doctrine drawing a distinction between the body of God 
and His Self, and limiting change to the body alone, 
have been formulated.] 

qrfans i 

s frn g gq fasfa II W II 
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win: 'TrftpmfH. with hands and feet everywhere, 
4rl*Jn: with eyes, heads and mouths every¬ 
where, nnn: with ears everywhere, in the 

universe all Hllfgr pervading That fagfir exists. 

With hands and feet everywhere, with eyes, 
heads and mouths everywhere, with ears every¬ 
where, That exists, pervading everything in 
the universe. 

^ ip; it ?V9 ii 

H<JH| r*TTHH. shining by the functions of all the 
senses fplP^lfawfSKni. devoid of all the senses, wfat 
JTtj^the Lord of all, the ruler of all, 

the refuge of all, JPR the friend of all, 
they realize Him.) 

They realize Him as shining by the func¬ 
tions of all the senses yet without the senses, 
as the lord of all, the ruler of all, the refuge 
of all and the friend of all. 

i u U u 

WHfft having nine gates in the city inhabiting 
a body (g: swan (soul) wfc outside dvfHftl sports, (ft: 
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He) <WTWTW inanimate animate wi'M*! of 

the whole world ruler. 

It is He who resides in the body, the city of 
nine gates. He is the soul 1 that sports in the 
outside world. He is the master of the whole 
world, animate and inanimate. 

[Notes- — 1. Soul —The word Hamsa in the text 
literally means swan. The suggestion is that God is 
sporting in the world unaffected by it, as a swan does in 
water without getting wet by it.] 

arqrfaq# si# 

a Ifa ^ tiFnfa # 

II 

(tf: He) wnfltnrr?: without hands and feet fast 
Jitter one who grasps ; *r: He fT 5 ^: without eyes qR’srfo 
sees ; without ears JOTrtfa hears; He ^ffuthat 

which is to be known knows; tflPT of Him 
there is not knower ; 3*1, Him the foremost 

great g?5^ Infinite Being W1J: they say. 

Without hands and feet He goes fast and 
grasps; without eyes He sees; without ears 
He hears. He knows whatever is to be known, 
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yet there is none who knows Him. They say 
He is the foremost, the great Infinite Being. 

*?#n- 

wfa fa 

II it 

Wfft: subtler than the subtlest, JT*?T: 

greater than the greatest SITWTT the Self 3P=nf: 

of this creature in the heart is hidden. 

Tang: of the Creator Jraigtg by the grace ^l?rerte: free 
from all sorrows SUKg: free from desires Him 
WTffll«N^ the great the Lord T^frl sees. 

Subtler than even the subtlest and greater 
than the greatest, the Atman is concealed in 
the heart of the creature. By the grace of 
the Creator, one becomes free from sorrows 
and desires, and then realizes Him as the 
great Lord. 

rfa mii I 

g fHlfoqt ff II w II 
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3TW whose eternal ^Firfirrhsi^ absence of birth 

WTOftpT: the knowers of Brahman say, 

Him undecaying primeval sraTOW, omni¬ 

present fifJfRIRJ because of His all pervading nature 
Immanent Self of all *nra; i know. 

I know this undecaying primeval Immanent 
Self of all, who is omnipresent because of His 
all-pervasiveness, and whom the expounders 
of Brahman declare to be eternally free from 
birth. 





CHAPTER FOUR 

ftferaf i 
$&fh ^ fa*wr9 ^ fa 

3 II $ II 

*TT^ in the beginning *f: who >{f; one 9rc*$: colour¬ 
less (rftwtarai by virtue of His own power 

innumerable colours for His inscrutable 

purpose in many ways ^TlRf creates, in the 

end and the world fir *1% destroys, Sf and ff: 

that Divine Being ST: us SJVjrn with good 

thoughts fig«r$ may endow. 

May that Divine Being, who, though 
Himself colourless 1 , gives rise to various 
colours in different ways with the help of His 
own power, for His own inscrutable purpose, 
and who dissolves the whole world in Himself 
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in the end,—may He endow us with good 
thoughts! 

[NOTES —1. Colourless —The simile of a ray of light, 
which, though colourless in itself, assumes different 
colours when it passes through a prism, seems to be 
suggested here to show how the formless can assume 
forms.] 

qsnqfi: 11 ^ n 

^ ^ that Itself 3TOT: is Agni (fire) That 

is the sun, ^ 3TTg: That is the air, ^ 3 That 

is the moon, That is also the starry firma¬ 
ment, That is the Brahman (Hiranyagarbha), 

^ SWT: That is the waters, cT^ ST5TT<TT%: That is the 
Prajapati, 

That Itself is the fire, That is the sun, 
That is the air, That is the moon, That is also 
the starry firmament, That is the Brahman, 
That is the waters, That is Prajapati. 

[Notes —This Mantra is very important; it shows 
that the various gods that we meet with in the Vedas, 
such as Agni (fire), Aditya (sun) and the rest represent 
the same Being; therefore there is no reason to con¬ 
sider that the Vedic religion advocates the worship 
of different gods. The Mantra occurs in the SamhitS 
portion also. 
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It is also noteworthy how here as well as in other 
places the Upani§ad interposes both masculine and 
neuter pronouns to indicate the Supreme Being. A 
comparative study of the previous Mantra, the present 
one and the next will provide a striking example of this. 
It shows how these Upanisadic thinkers were deeply 
imbued with the idea that the Supreme Being is both 
Personal and Impersonal.] 

<3 # <3 <3 pir 33 3i ftnft i 

<3 sfaif rphi 323 ft 3* 3T3> *3ft f3*33tpr: II3II 

3gft Thou art the woman, Thou art the 

man, ren* Thou art the youth, (^) 33T 

and maiden too. Thou as an old man 

with a staff 339% totterest along. Thou 
having faces turned in all directions STItts becomes born. 

Thou art the woman, Thou art the man, 
Thou art the youth and the maiden too. 
Thou art the old man who totters along, 
leaning on the staff. Thou art born with 
faces turned in all directions. 

JL.. -^ _^ fN_ 

w |k 3T 3IT13Ttf- 
*3ft£$ 3533J mw I 
t3I<33 Hm 

33t 3T3lft $33Tft f3»3T II II 
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*fatt the dark blue TO!F: butterfly qrtftftW with red 
eyes green parrot; the thunder-cloud; 

the seasons; WgifT: the oceans (w) WHThou; 
without beginning beyond all time and 

space (Wl thou) existest. ftw all the 

worlds from which Straifw are born, Wfi^ Thou 
art He). 

Thou art the dark blue butterfly, and the 
green parrot with red eyes. Thou art the 
thunder-cloud, the seasons and the oceans. 
Thou art without beginning, and beyond all 
time and space. Thou art He from whom all 
the worlds are born. 

R«fT: ttWiti SWl I 

i^n*T^s?qt || h II 

the Female who is unoriginated the only 
one red, white and black in colour CTFOT: 

resembling herself many srstl: offspring 

giving birth to. ^<i4J|4||: being attached to ipg; «nr: one 
unborn Male 933 ft lies by her side. 9Wf: another 
«t«; unborn Male «pn^ her who has been 

enjoyed gives up. 



CHAPTER FOUR 


81 


There is a single Female 1 of red, white and 
black colours, who is unoriginated, and who 
produces numerous 2 offsprings resembling her¬ 
self. By her side lies one unborn 3 Male out 
of attachment for her, while another 4 Male, 
also unoriginated, forsakes her after 6 having 
enjoyed her. 

[NOTES—1. Female of red, white and black colours — 
—The Female referred to is Prakrti or Nature, and the 
three colours indicate the three Guflas or constituents 
of Prakrti, known as Sattva, Rajas and Tamas. Some 
interpret the three colours to mean the three primordial 
elements—fire, water and earth. 

2. Numerous offsprings etc .—The various objects of 
creation. They are said to resemble Nature, because 
being its products, they are made of the same con¬ 
stituents. 

3. Unborn Male —This referes to Puru§a or Spirit 
in bondage. 

4. Another Male —The reference is to the Purusa 
or Spirit that has liberated itself from the trammels of 
Prakrti. 

5. After having enjoyed her —After discovering, 
through experience, that all worldly enjoyments offered 
by Prakrti are mixed with misery, one gets rid of all 
attachment for worldly objects. 

The reference to the two Puru$as may also be taken 
as signifying the individual soul and God.] 
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?T SfiTT SRjTTqT STRH 1ST <?frr^3TT^ I 
<!%*?: VNV 3Tf^TTO^f^ II % II 

st two 3TJJ3TT inseparable friends birds 

of beautiful plumage the same f^q; tree 

reside on. ?Rt: of these one fruit 

*aTR[ with relish srf% eats. 3TW5T: the other 
without eating ^rnT’trr^rftRT looks on. 

Two birds of beautiful plumage, who are 
inseparable friends, reside on the self-same 
tree. Of these, one 1 eats the fruits of the tree 
with relish while the 2 other looks on without 
eating. 

[NOTES. —The two birds referred to in this highly 
poetic passage are the individual soul (Jiva) and the 
Supreme Soul (Paramatman). They are said to be in¬ 
separable friends, because, as the Advaitins would 
interpret the passage, the Jiva is only an image of the 
ParamStman thrown upon the mind, and hence both 
these are inseparable as the sun’s image is from the 
sun ; or, if we take it in the dualistic sense, because the 
relationship of love existing between God and the soul, 
and the dependence of the latter on the former, are 
eternal. The tree is the body, the point of resemblance 
between the two being their perishableness. The soul 
and God are both said to reside in the same body, because 
in respect of the soul the body has to be conceived as 
its locus, and irr respect of God—even though He is 
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transcendent, He being also immanent in all beings— 
He is realized by an embodied being through the means 
of the body. The fruits of the tree are the results of 
one’s Karma, or past actions, which are performed with 
the help of the body. Out of attachment the individual 
soul clings to these fruits of actions, and suffers the 
consequences, good as well as bad, in successive em¬ 
bodiments ; but the Lord, its companion bird on the 
tree of this body, remains non-attached to actions and 
their fruits, being the mere witness of this cosmic play. 
If in place of this devotional interpretation we prefer 
a philosophic sense for this last line, we may say 
that behind the superficial personality of man which 
gets identified with various thoughts, feelings and actions 
that are incidental to life, there is a deeper level of 
being in him which remains unruffled and detached, 
with which unfortunately he is not in conscious touch 
owing to his outward-going tendencies. But in spite 
of this forgetfulness it is none-the-less present there, and 
spiritual life is largely the establishment of this broken- 
off connection with it.] 

prh: i 

m ** t qy rep p fara qr ufaraftfa m\ 

the same on the tree the individual 
soul gets entangled vftSRfT forgetting his own 

divine nature being deluded feels miser¬ 

able. when who is worshipped by all devotees 
the other the Lord of all sees, 
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His greatness thus and realizes, 

then) (*T«rar) becomes free from misery. 

Sitting on the same tree the individual soul 
gets entangled and feels miserable, being 
deluded on account of his forgetting 1 his divine 
nature. When he sees the® other, the Lord 
of all, whom all devotees worship 3 , and 
realizes 4 that all greatness is His, then he is 
relieved of his misery. 

[Notes —In the first half the Mantra points out that 
the forgetfulness of man’s divine affinity, whether we 
take that affinity to mean one of identity with the 
Supreme, or one of inseparable loving relationship with 
Him, is the root of all our miseries. The second half 
says how man frees himself from all misery by establish¬ 
ing his true relationship with the Divinity. 

1. Forgetting his divine nature —The word * anls'ayS r 
in the original, literally meaning ‘by helplessness*, is 
interpreted in this way here, because the nature of that 
helplessness is its very cause, namely, ignorance or the 
forgetfulness of the soul’s real nature i.e. 9 its divine 
affinity. 

2. The other —The dualists take this to mean that 
God is separate from the soul. The Advaitins, however, 
harmonize it with their doctrine by contending that He 
is spoken of as ‘ the other * only in relation to the soul in 
its embodied state, and that the expression does not 
therefore deny their identity from the standpoint of the 
highest truth. 
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3. Worship —Implies that all true spiritual aspirants 
should worship Him, and that even identity with the 
Divinity is realized through the grace He bestows on 
sincere worshippers. 

4. Realizes that all greatness is His —‘ Greatness * 
refers to the whole of the cosmic working, of which one’s 
individual life and activities are only an insignificant 
speck. One who has a vivid consciousness of the impul¬ 
sion of the Divinity behind everything in this universe, 
is no longer moved by egoism in his activities. Absence 
of egoism frees him from attachment, and the absence 
of attachment, from the misery of wordly life.] 

srrfspa Kill 

in which indestructible highest 

in the Ethereal Being the Vedas ^n: 
the various gods Stfe reside, Him *T: who *T 

does not know, with the Vedas 

what will he do ? ^ who ^ only That fsTJ: know, 
% 5$ these CTTRKfr are satisfied. 

Of what avail are the Vedas to him who 

does not know that indestructible, highest 

Ethereal Being, in whom the gods and the 
Vedas reside ? Only those who know That are 
satisfied. 
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[Notes —Mere scriptural study, which has not fructi¬ 
fied into spiritual realization, does not bring peace to the 
mind of man, and is therefore quite valueless.] 

W' Sfsrat 

^ r| | 

TOR 

mm II ^ II 

the Vedas, ^r: sacrifices, spiritual 

practices, 2TcTTT% religious observances, past, 
future, the Vedas 3Tc£ which declare, 

this the whole world, ^ including ourselves 

the Lord of Maya creates or projects* 

afijRL In this 3T«T: the other JTFPH by Maya 
fettered. 

The Lord of Maya projects the Vedas, 
sacrifices, spiritual practices, past and future, 
religious observances, all that the Vedas 
declare, and the whole world including our¬ 
selves. The 1 other, again, is bound by MayS 
in this . 2 

[Notes — 1. The others —Refers to the Jiva. 

2. The world of creation referred to before, in which 
the soul is entangled.] 
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mwwifa ^ ii \° ii 

Maya Prakrti f%?mt know, the 

Lord of Maya *T^W3[ the great God ^ and. all 

this 5PT?J world ?R*T His by beings who 

form His parts sqTHR. is filled. 

Know then that Nature is Maya, and that 
the great God is the Lord of Maya. The 
whole world is filled with beings who form 
His parts. 

qfafo? ^ fa ^ I 

<nfarR mi 

fr^qf ^T^iq?q?^fq || W || 

*: who «{^: alone all the various aspects 

of Prakrti presides over, * n whom 

all this *rdfiir dissolves, takes manifold forms 
^ and, Him ^TT«nj[ Lord who gives blessings 
the adorable the shining one realizing 

qUfi^ this unlimited peace qft attains. 

One attains infinite peace on realizing that 
self-effulgent Adorable Lord, the bestower of 
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blessings, who, though one, presides over all 
the various 1 aspects of Prakrti, and in whom 
this universe dissolves, and in whom it appears 
in manifold forms. 

[Notes — 1. Various aspects of Prakrti —This 
refers to the various evolutes of Prakrti beginning from 
Avyakta, Mahat, etc.] 

WTO**? 

* li & II 

who of the gods or senses SPTO: creator 

supporter *9 and the lord of all the 

destroyer of the sins and sorrows of the devotees, the 
bestower of wisdom and bliss and the punisher of all 
those who break his laws, the great seer 

*pi?H the cosmic soul being born <T*«R wit¬ 
nessed, He «T; us 3f¥RT good with thoughts 

may endow. 

May He, who created the gods and supports 
them; who witnessed the birth of the cosmic 
soul; who 1 confers bliss and wisdom on the 
devoted, destroying their sins and sorrows, 
and punishing all breaches of law;—may He, 
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the great seer and the lord of all, endow us 
with good thoughts! 

[Notes —Compare this with III. 4, a parallel Mantra. 

1. Who confers etc .—The word ‘ Rudra ’ in the text 
is explained in the Notes on III. 2.] 

q to 

fo$q II \\ II 

q: who of the gods iffTO: is the lord, 

in whom 9Ttal: the worlds SrfalWHT: rest, *T: who WW 
this Tg^: biped ^3*7^: quadruped governs, 
blissful to that Divine Being let us 

offer our worship with oblations. 

Let us offer our worship with oblations to 
that blissful Divine Being who is the lord of 
the Devas, who governs the bipeds and the 
quadrupeds and in whom the worlds rest. 

[NOTES —This shows that all worship is due only to 
the one God, although He may be called by different 
names as is done in the Vedas.] 

q^ 
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flr^T M STlfoW^Fftfcl II U II 

^Wlfil t qpwq^ subtler than the subtlest, 
in the midst of chaos of the universe 

creator who assumes various forms, of 

the universe 'Tf^IEcfHH the only one who encom¬ 
passes, I%^T[ the Blissful One realizing W9T5?TH 

infinite peace qt% attains. 

One attains infinite peace when one realizes 
that Blissful One who is subtler than the 
subtlest, who creates the world in the midst 
of chaos, who assumes various forms, and 
who is the only one that encompasses the 
universe. 

g* %T 

tfwi grRT ^12? 

Wtfi qssmffmfr li V\ II 

??: He alone 3PT3T at the proper time of 

the world ift^T protector; fifwfaiT: the lord of the 
universe in all beings *J*: concealed; 

in whom 9fWr: Brahma^is such as Sanaka and others 
5*3!*r the gods such as Brahma and others gW: 
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merged ; Him thus SpiWF realizing 

the fetters of death cuts asunder. 

He alone is the protector of the world at the 
proper time. He is the lord of the universe 
hidden in all creatures. In Him the divine 
sages and the gods merge themselves. Real¬ 
izing Him thus, one cuts asunder the fetters 
of death. 

WX HT^T ftrc myfa ^ I 

K qfttfgtIK WvU & II w\ 

than ghee finer essence ^ like 

wfifajW-t exceedingly subtle the Blissful One 

^#1 to hidden in all creatures realizing, 

of the world only encompasser 

God ^[^TT realizing : from all fetters 

is released. 

One is released from all fetters on realizing 
the Blissful One who encompasses the world, 
and who hides Himself in all beings in an 
extremely subtle form as the essence 1 finer 
than ghee. 

(Notes —1. Essence finer than ghee —Ghee or butter, 
which forms the very essence of milk, exists in it in 
the form of very minute and invisible particles. Only 
the process of churning can make it manifest. So also 
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God is the subtle essence of the world, but He remains 
invisible to us until we feel His presence through 
spiritual practices.] 

3RRT s fafi g t | 

q qtTT II *V9 || 

this Divinity f%>a^Jn the creator of the 
universe ITflOTT the all-pervading soul by the heart 
(emotions) gift’ll by the intellect 1RWT by imagination 
and will «Tl«P^r: finitized 3RT*rm of creatures in 
the hearts ft^T always dwells. who this 

realize & they immortal become. 

This Divinity, who created the universe and 
who pervades everything, always dwells in 
the hearts of creatures, being finitized by 
emotions, intellect, will and imagination. 
Those who realize this become immortal. 

[Notes —The passage may be taken in two ways, 
either (1) as referring to the psychological conditioning of 
the Atman in the embodied being, or (2) as indicating 
the way in which the Atman is intuited. Here it is 
translated according to the former sense. If construed 
with a view to give the second meaning, it will read: 

1 This Divinity, who created the universe and who 
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pervades everything, always dwells in the hearts of 
creatures. They become immortal who realize Him (by 
the process indicated by the expression) Hrda manlsa 
manasa abhiklptah.’ 

The significance of this expression requires further 
elucidation. Our translation here (‘being finitized by 
emotions, intellect, will and imagination ’) is somewhat 
different from that of old commentators, most of whom 
take it according to the second way of construing, viz., as 
referring to the way of intuiting the Atman. There are 
three important words in it, Hrda, Manlsa and Manasa, 
The word Hrd or Hrdaya (literally ‘ heart ’) is one of 
frequent occurrence in the Upanisads, and is given 
different meanings varying from the physical organ of 
that name to the various higher psychical levels in man 
like the Prana, mind, intellect, etc., up to the Atman. 
The connection between the physical heart and these 
higher levels of our being is established by the theory 
that the heart is their locus. Thus the Chandogyopani- 
sad, III. 2.4 says “ All the Pranas are established in the 
heart.” Brhadaranyaka IV. 3. 22 speaks of the ‘sor¬ 
rows of the heart and S'ankara says this is so because 
the lump of flesh known as the heart is the seat of the 
Antafckarana (inner organ), here identified with Buddhi 
(intellect). Brhadaranyaka III. 9. 11 says, ‘Whose 
instrument of vision is the heart where heart means 
intellect according to S'ankara. Again Brhadaraqyaka 
III. 9. 20 contains the passage, ‘ Knows colours through 
the heart’, where heart is interpreted by S'ankara as 
intellect and Manas (mind) taken together. Chandogya, 
VIII. 3. 3 gives as the etymological meaning of Hrdayam 
* Hrdi ayam iti, tasmat hrdayam ’ (because this one, i.e. 
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Atman resides in it, it is Hrdayam). Here the heart is 
the seat of Atman. In the S'vetas'vatara we find the 
same idea in Mantra III. 13 ; ‘Assuming a form of the 
size of the thumb, the Infinite Being . . . dwells in the 
hearts of creatures/ This gives one an idea of the wide 
range of meaning attached to the word heat. Our old 
thinkers believed that the Prana, Buddhi and Manas, or 
Antahkarana as a whole, and the Atman itself, are all in 
a special sense centred round this most important of all 
physical organs. 

In interpreting this particular S'vetas'vatara passage 
under discussion, many of the old commentators take 
Hrda or ‘ by the heart ’ to mean * by Buddhi or intel¬ 
lect ’, because the heart is the seat of Buddhi. Manisa 
qualifies Hrda, and means ‘ that which regulates the 
activities of thought \ Manasa means ‘ direct experience, 
which is of the nature of thought \ Thus the meaning 
given to this, as well as to the identical Katha passage, 
by S'ankara is : ‘ They become immortal, to whom this 
Atman is revealed through direct experience, which is of 
the nature of thought, and which is gained through the 
faculty of intellection (Buddhi) that regulates the acti¬ 
vities of thought and resides in the heart*. Another 
interpreter derives the word Hrd from the root ‘Hr* 
(to subtract), and interprets Hrda as ‘ by the process of 
negating (Neti Neti) all other than Atman as objective 
phenomena \ Manisa is ‘ by discriminative thought 
and Manasa is * by direct experience born of both these 
processes Thus the passage means according to this 
interpretation, ‘ Revealed by direct experience born of 
negation of phenomena, and of discriminative cognition 
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of Atman as distinguished from the phenomena thus 
negated.’ 

We have interpreted the passage differently from all 
these, and have taken it to refer not to the intuition of 
the Atman, but to its psychological conditioning. And 
we have taken the words Hrd, Manlt and Manas to 
include all the inner faculties of man like feeling, think¬ 
ing, willing and imagination.] 

f^r * nft: 

RUT STFft II II 

when absence of darkness, cT^I. then *r 

there is no day, Jf *fRT: there is no night, WtJL nor 
being, ?T ^ ST??cj; nor non-being. there is 

only that Auspicious One ; ctcl, that *he imperish¬ 

able, that mkf[: by the Savitr (creator) 
adorable, from Him ytmfl the ancient JT5JT 

wisdom SRCTT proceeded. 

When ignorance is dispelled, there is neither 
day nor night, neither being nor non-being. 
There 1 is only that Auspicious One who is 
imperishable, and who is worthy of being 
adored by the creator. From Him has 
proceeded the ancient* wisdom. 
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[Notes —1. There is only that Auspicious One —The 
statement that there is neither being nor non-being when 
ignorance is removed, may leave on one the impression that 
the Ultimate Reality is S'unya or Void, as some philoso¬ 
phers hold it to be. It is to ward off this misconception 
that the Ultimate Reality, realized by the removal of 
ignorance, is described as S'iva or the Auspicious One. 
This characterization of the Supreme suggests the idea 
that while He is beyond all the relativities of life—our 
notions of light and darkness, knowledge and ignorance, 
being and nonbeing—He is, in a transcendental sense, the 
summation of all the highest values we know of in life. 
In other words while the Absolute negates all relativity. 
He is not something less but more than it. So He is 
spoken of as imperishable, and worthy of being adored 
even by the creator or demiurge, who is the highest 
being conceivable from our relative point of view. 

2. Ancient wisdom —God is the source of all wisdom 
which has come down to us in the from of the Vedas.] 

* frqaj * i 

q m qfrwr srfa n it 

above across in the middle 

Him no one can grasp. TOT Whose TOT 

name TO: is great glory TO? srfTOT *1 there 

is none equal to Him. 

No 1 one can grasp Him above, or across, 
or in the middle. There is none* equal to 
Him whose name is great glory. 
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[Notes —1. No one can grasp Him etc .—This shows 
that He is not specially limited. 

2. None equal —The word Pratima (here translated as 
4 equal 0 does not refer to any image, as is interpreted by 
some who are not in favour of image worship ; according 
to them the passage means, 4 There is no image of Him \ 
The true meaning of it, however, is that He has no equal.] 

* qsqft e&s$5»S I 

i^T IR°II 

his form STOf in the field of vision 
does not stand. Him ^5^1 with the eyes 

anybody *T does not see. it who Him 

SPTOT by the heart, by the mind (i.e., through the faculty 
of intuition) tjqiT as thus seated in the heart fifj: 

realize, & they SCajtTT: immortal become. 

His form does not stand within the range 
of the senses. No one perceives Him with 
the eye. Those who know Him through the 
faculty of intuition 1 as thus seated in their 
heart, become immortal. 

[Notes —1. Intuition —This is clearly a reference to 
the way of realizing the Atman, which cannot be seen by 
the ordinary sensuous perception as mentioned in the 
previous line. The super-sensuous -and super-rational 
way of knowing is what is called intuition. Is this 
faculty something entirely different from the mental 
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faculties of man ? The Upanisad does not seem to say 
so, for what we have interpreted as ‘ by intuition * is in 
the original represented by the two words Hrda (by 
the heart) and Manasa (by the mind). For detailed 
comments on these words, the reader may refer to the 
Notes on Mantra 17 of this Chapter. The combination of 
these words implies that intuition is only the heightened 
power of cognition born of the refinement and concentra¬ 
tion of all the faculties of the mind—feeling, thought and 
will. In other words, in the experience of the Atman is 
involved not any one of these faculties alone, but all of 
them purified by ethical life, and unified by the power of 
concentration into a form of cognition that gives un¬ 
erring and unshakable certainty.] 

^ ^ ^ *to pr to ni <nf| to* irs II 

someone who is afraid «nTT9 ^ flpm 

as the unborn srrent approaches. % O Rudra 
which & Thy benevolent face by that 

me ftw* always <rrf? protect. 

Some \ being afraid, approach Thee, think¬ 
ing that Thou art the unborn. O Rudra*, 
deign to protect me with that benevolent face 
of Thine. 


[Notes — 1 . Some etc .—This refers to the mental 
attitude of the spiritual aspirant. He experiences a dread 
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for Samsara or the cycle of births and deaths. In his 
helplessness he looks to God for help and protection, 
seeing that He is the unborn, i.e. the only being that is 
not subject to Samsara, and therefore capable of helping 
individual souls out of it. 

2. Rudra etc .—contrast between the expressions 
4 Rudra ’ and ‘ benevolent face * is striking, because 
Rudra is generally conceived to be a terrible aspect of 
the Deity, having no touch of benevolence. The pas¬ 
sage implies that the same Deity is both the terrible and 
the benevolent one, and that to the true spiritual 
aspirant the very* face of terror appears as one of 
benevolence.] 

*it m 5f 

*n # % m * 3*^3 ffcfa* i 

fcrcLUT ^ ^ i*tM- 

ii m II 

in respect of children in respect of grand¬ 
children in respect of life iflj in respect of cattle 

in respect of horses «T: us HI injure not. 

^ O Rudra 5Rtf*UT: in Thy anger si: our tfUl^ heroes 
m do not kill. ^ always ^ thus WI Thee 
gftctptl: with offerings £41*1$ we invoke. 

Injure us not in respect of children, grand¬ 
children and life, nor in respect of cows and 
horses. Do not destroy our heroes 1 in Thy 
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anger, 0 Rudra. We invoke Thee always 
with offerings. 

[Notes—T his is a prayer for the prosperity of the 
whole world, which depends upon our effort to live a 
divine life. Effort in this direction is the best offering. 

1. Heroes —All those who struggle valiantly to make 
themselves and their life pleasing to. the Lord in spite of 
the heavy obstacles put in their way by Maya.] 



CHAPTER FIVE 

l 3T^ 

fanM $ I 
to 3 iMn 

1^ *TC§ Hts?q: II ? II 

srftflT g ignorance is mortal, fkm wisdom g but 
ft is verily immortal. in the imperishable 

in the infinite ^ in the hidden HO^A in the Sup¬ 
reme Brahman, ^ in whom knowledge and 

ignorance if both exist, *T: who know¬ 

ledge and ignorance controls, IT: He 9TO: is different 

Ignorance leads to the perishable. Wisdom 
leads to immortality. Entirely different from 
these 1 is he, the imperishable, infinite, secret, 
Supreme Brahman, in whom exists wisdom as 
well as ignorance, and who governs them 
both. 
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[Notes — 1. These etc .—Ignorance and wisdom. 
Brahman is said to be different from them because both 
ignorance and wisdom are modifications of the mind. 
He is not therefore of their form, but their witness. 
Again it is in Him that they both subsist, and He 
governs them.] 

mfin qftta i 

mm ^ imi 

*T: who alone all the various aspects 

of Nature presides over: all 

forms wl: ail sources of production ^ and 

(wf^rren&rer presides over); *1: who in times of yore 

the all-knowing the golden coloured one 

3R{er*£ created by Himself sn^: with every kind of 
knowledge fiwfiS nourishes 'JiWfWI, being born 
sees and. 

He alone presides over Nature in all as¬ 
pects, and controls every form and every cause 
of production. He witnesses the birth of the 
first born 1 seer of golden colour and nouri¬ 
shes him with wisdom . 2 

[Notes—I. First born seer of golden colour etc .— 
Refers to Hirapyagarbha or the cosmic soul who pro¬ 
jects the universe. 
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2. Wisdom —The knowledge of the Vedas.] 

$|T gqffw* II \ II 

each srrani group the various forms 

transforming, %% into this ground ^T: 

this God withdraws. again <TcW: the 

Lokapalas *J|JT creating, *T$T?JTT the great soul God 
as before supreme sway over all 

holds. 

Differentiating each genus into its species, 
and each species into its members, the 
Supreme Being withdraws them once more 
into their own ground . 1 Again , 2 bringing 
forth the agents 3 of creation, the Great Self 
holds sway over them all. 

[Notes — 1 . Ground —Mulaprakrti or Maya which 
is the ultimate source or ground of creation. The word 
1 ksetra ’ (field) in the text suggests the idea of vege¬ 
tation springing up from barren ground and decaying 
there itself, only to appear again afresh in proper 
season. 

2. Again —Refers to cycles of creation. 

3. Agents etc.— Marlci and other Progenitors.] 
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3 just as STCin^ the sun smh all f%aCT: space 
above fra: below across fl and snPTfR*L lighting 
up $TY3& shines, even so that God ffcOT: 

adorable the repository of all goodness and great¬ 
ness one everything that has the nature 

of a cause presides over. 

Just as the sun shines lighting up all space 
above, below and across, even so does that 
one adorable God, the repository of all good¬ 
ness and greatness, preside over everything 1 
that has the nature of a cause. 

[Notes —1. Everything that has the nature of a 
cause —Nature (PrakrtiJ and its evolutes. All these, 
which are variously conceived as the causes of the world 
by different schools of philosophy and science, are not 
in themselves causes of the world. They deserve the 
name cause only because God works through them.] 

gro jrck ftPwtaH m n h ii 



CHAPTER FIVE 


105 


m ^ who fas*W3ir: the source of the world its 

own Nature TOftf develops, OT?^all that are fit 

for being brought to perfection transforms, 

who various qualities distri¬ 

butes, (*T: He) one, all ^5. this universe 
presides over. 

He who is the one source of the world 
brings out everything out of His own Nature, 
and leads creatures to perfection according to 
their deserts, and endows each being with its 
distinguishing characteristic. Thus he pre¬ 
sides over the whole universe. 

[Notes —The Mantra conveys the idea that the whole 
evolution of the universe is to be traced ultimately to 
the Divinity, but in the details of the cosmic process like 
the birth and growth of individuals, as well as in the 
periodic recurrence of creation and dissolution, He is 
guided by the law of Karma. The expression ‘according 
to* their deserts' points out the right place of Karma in 
the development of individuals.] 



^ arsratf^ i 
^ a* 

^ 3^1 spig: || ^ || 
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in the Upanisads which from the 
essence of the Vedas That is hidden. WITT the 
Hiranyagarbha gg That S g q l i g^ as the source of 
himself and the Vedas knows. in days of yore 
^ who the gods SK«rqr: seers g<S That fog: realized* 
^ they g?ggT: being identified with Him, 
immortal gajjf: became I verily. 

He lies hidden in the Upanisads, which 
form the essence of the Vedas. Him the 
Hiranyagarbha knows as the source of himself 
and the Vedas. Those gods and seers who 
realized Him in former days became identified 
with Him, and verily became immortal. 

*T: 

OTmfo?: II vs || 

m who is attached to the qualities he 

alone does work for the sake of fruits, 

of his own deeds enjoys the fruits ^ and. 

ST: He (*trfa) srwn/^T: though master of the senses 
fil3«P bound by the three Guiias assuming vari¬ 

ous forms firwfi through the three paths W&fot 
on account of his own deeds CTWfo wanders. 
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Only he who gets attached to the pleasur¬ 
able qualities of things does work for the sake 
of its fruits, and enjoys the fruits of his own 
deeds. Though really the master of the 
senses, he becomes bound by the three Gunas, 
and assuming various forms, wanders about 
through the three 1 paths as a result of his 
own deeds. 

[Notes — 1. Three paths —Dharma (righteousness), 
Adharma (unrighteousness) and J Sana (knowledge). 
It may also mean the three well-known paths along 
which the soul proceeds after the death of the gross 
body. These are Devayana (the path of the Gods), 
Pitryana (the path of the Fathers) and Tiryanmarga 
(the path to lowest births).] 

I 

iicii 

*1; who STOUWtsn subtle as the point of a goad, fW* 
gqnTCTT: pure, effulgent and infinite like the sun He 
«$* alone JJsiN by the limitations of the Buddhi 
associated with the ego and the San- 
kalpa, by the finiteness of the heart STgOTHf: 

of the size of a thumb 'I and, WIT: another wfa also TO: 
is seen. 

Subtle 1 as the point of a goad, and pure, 
effulgent and infinite like the sun, He alone 
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is seen assuming as anoiher 2 the size of a 
thumb on account of the finiteness of the 
heart (in which He appears), and associating 
Himself with egoism and Sankalpa 3 on ac¬ 
count of the limitations of the intellect . 4 

[Notes — 1. Subtle —Incapable of being known by 
the gross mind and the senses. 

2. Another —The Jiva or individual soul. That the 
individual soul should be conceived as the manifestation 
of the Supreme Being is the purport of the Mantra. 

3. Sankalpa —The quality of the mind due to which 
it finds attraction for something which does not really 
deserve it. 

4. Intellect —The intellect and the heart referred to 
here are the two most important aspects of human per¬ 
sonality. The individual soul, which is of the same 
nature of the Supreme Being, looks otherwise because 
of the limitations of these, its manifesting mediums.! 

TOrawramw ^ i 

mt a f#i : s wre i mg fl II ^ II 

the individual soul srenaTT divided a 

hundred times of the hundredth part of 

the point of a hair *n*T; part. he 
is capable of infinity. ST: he ^ and is to be known. 

That individual soul is as subtle as a hair- 
point divided and sub-divided hundreds of 



CHAPTER FIVE 


109 


times. Yet be is potentially infinite. He has 
to be known. 


% # * i 



agsft u $<> ii 


he *T ^ is neither female if nor male, 
he 3T «rg*TS: is not even, neuter ^ and ^ ^ 
whatever SEnffcn^ body assumes ^*T &*T with each 

one of that *1: he gwlH is identified. 

He is neither female, nor male, nor neuter. 
Whatever body he assumes, he becomes identi¬ 
fied with that. 



iaiic.uigc.Ea;ii?Kafcalt;wtaim;»fcKmkefi 


(TOT just as) nrangf gT H by showers of food and drink 
the growth of the body (TOT so) *Tf9TO- 
TP1^breferft$: by desire, contact, sight and delusion 
the embodied soul in various places 

successively according to his deeds ^7TTT% 

forms JVftrcroTTOilr assumes. 

By desire, contact, sight and delusion, the 
embodied soul assumes successively various 
forms in various places according to his deeds, 
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just as the body grows nourished by showers 
of food and drink. 


[Notes —Just as food and drink help the body in its 
growth in this life, the various actions and their effects 
resulting from desire etc. contribute to the development 
of the individual soul in various stages and through 
various forms, till it attains its highest destiny.] 


fat 



sgt ii u II 


the embodied soul gross subtle 

many ^TITOT forms by its own qualities 

%qrg4h by the qualities of actions snorgith ^ and by 
the qualities of the mind chooses. their 

the cause of combination SPRfc another wfa 
still TO: is found. 

The embodied self chooses many forms, 
gross and subtle, based on the qualities 1 belong¬ 
ing to himself, to the actions, and to the mind. 
The cause 2 of their combination is found to 
be still another. 

[Notes—1. Qualities belonging to himself- —Belong¬ 
ing to the body. 'When the embodied self assumes a new 
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body, he is influenced in the choice by the qualities of his 
previous body, mind and actions. 

2. Cause of their combination —This cause is God. 
Had it not been for God who guides the individual in his 
choice, he would not have been able to choose for 
himself.] 

wu # aqqrah II II 

IRIHWm without beginning or end, 0 f chaos 

in the midst of cosmos creator, 

who assumes many forms, fcjpUCT of the universe 
m&l only one who envelopes, God %T&n 

realizing from all fetters becomes free. 

Realizing Him who is without beginning or 
end, who creates the cosmos in the midst of 
chaos, who assumes many forms, and who 
alone envelopes everything, one becomes free 
from all fetters. 


* • fN. 
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to be apprehended by the intuition of a pure 
and devoted heart die incorporeal and the 

nameless who creates both life and matter 

ftrapj. blissful one *6<sl who is the source of all 

arts and sciences God *1 who (^: realize, ^ they 
body STg 1 : give up. 

That Supreme Divinity who created both 
Life and Matter, who is the source of all arts 
and sciences, who can be intuited by a pure 
and devoted mind—realizing Him, the blissful, 
the incorporeal and the nameless, one is freed 
from further embodiment. 



qgftaflq: 

CHAPTER SIX 

wi# i qftpnrRr: i 

*rf^n 3 ^ ^ asr^ ii $ ii 

^T by which this 3rfT3Z6i£ the wheel of Brahman 
is revolved, (cf^ it) some qftgiWRT: deluded 

3F«PT: thinkers *5T*n«nj Nature say. thus 

others CT3TO time. this § but sfHfc in the 

world \<A*M of God TTOJTT glory. 

Some deluded 1 thinkers speak of Nature, 
and others of time, as the force that revolves 
this wheel 2 of Brahman. But really all this 
is only the glory of God manifested in the 
world. 

[Notes — 1. Deluded thinkers —The delusion of the 
thinkers referred to consist in not recognizing God, the 
real power behind even the so-called natural causes of 
creation. 

2. Wheel of Brahman —Vide, Ch. I. 4.]. 
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3* 3«ft sift* 

Sfa by whom all this always Wf?T^ 

is enveloped, who Sf: Pure Consciousness «PT5TCT?: the 
maker of time 3*ft the master of Gugas omni¬ 
scient and is,) &*T by Him commanded 

action (energy) as earth, water, 

light, air and ether assumes various forms ($& 

thus) it should be known. 

It should be known that energy assumes 1 
various forms such as earth, water, light, air 
and ether at the command of Him who is 
the master of Gunas and the maker of time, 
who is omniscient, who is Pure Consciousness 
itself, and by whom all this is ever enveloped. 

[Notes —1. Assumes —The word ‘ vivartate ’ in the 
text seems to suggest the vivarta theory of S'ri Sankara, 
according to which Brahman appears as the world 
without really undergoing any change.] 

35 - 

I 

5T*qf fsrfttgf*rcf 

11 \ 11 
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karma (creation) fRSTT after setting in motion, 
{Mil 3*?} withdrawing Himself from it, again 
of principle with principle union 3T&3T 

bringing about, with one g’nWJL with two ftffo: 

with three srsf*?: with eight 3TT and «Rt^T through the 
instrumentality of time subtle WWJjilF: through 

the instrumentality of their own inherent properties 
^ and alone (*nW?fr unites). 

After setting the creation in motion and 
withdrawing 1 Himself from it, He unites 
the principle of Spirit with the principle of 
Matter—with 2 one, with two, with three and 
with eight—through 3 the mere instrumentality 
of time and their own inherent properties. 

[Notes — 1. Withdrawing —The expression means 
that though God creates the universe and enters into 
active relation with it, yet He remains aloof as the silent 
witness. 

2. With one , with two f etc. —The meaning of these is 
very obscure. We take the sense to be as follows: 
one=Avidya (ignorance); two^Dharma and Adharma 
(the good and evil Effects of the actions of past lives); 
three— the three bodies—the physical, subtle and causal 
bodies; eight = the eightfold aspect of Nature, as des¬ 
cribed in the Gita, viz. the five elements, mind, intellect 
and egoism. 

3. Through the mere instrumentality of time etc .— 
The idea seems to be that though God is the ultimate 
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force at the back of the world process indicated by the 
expression * unites the principle of Spirit with Matter* 
with one, with two, etc.', yet His hand is invisible, and to 
a person who seeks some natural explanation of things* 
time, inherent property of things, etc., appear to be all- 
sufficient explanations. Really they are only the instru¬ 
ments through which the Divinity works.] 

3 tl^sai: || » || 

who associated with Gunas 

creation WRWi beginning all beings f%I%- 

tfaripj orders, 51: *9 He ?PTTFt their Stwlr in the absence 
the destroyer of created objects. 
after the destruction of created objects in His 

essence other remains. 

He gives the start to the creation associated 
with the three Gunas of Nature, and orders all 
things. Again, in the absence 1 of the Gunas, 
He destroys all created objects, and after 
destruction, remains aloof in His essence. 

[Notes —The Mantra is difficult to interpret. Some 
commentators take it, not in the cosmic sense given here, 
but in a spiritual sense, and interpret it thus : ‘ Having 
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performed work associated with Gurjas and dedicated 
them all to the Lord, man is liberated from Karma and 
the cycle of births and deaths, the effects of his actions 
being all destroyed by non-attachment/ While such 
an interpretation is quite acceptable, we have none-the- 
less translated it in the cosmic sense, as done by Max 
Muller, because the Mantra occurs in a context dealing 
exclusively with the glory of God as the creator, pre¬ 
server, and destroyer of the universe. 

1. Absence of the Gunas —The idea is that it is when 
the three Guqas or the three constituents of Nature like 
Sattva, Rajas and Tamas lose their equilibrium that 
a new cycle of creation starts. When the three Gunas 
are absent, i.e. regain their equilibrium, and are no 
longer operative, cosmic dissolution or Pralaya takes 
place.] 



3 fk’m 

¥ ^ ii mi 

Him who appear as the universe 

who is the true source of all creatures $57^ adorable 
God seated in one’s own heart 

previously meditating on, tg: He primeval 

cause of the union firera n tt . tran¬ 
scending the three divisions of time vngQT: partless 
even though fg: is perceived. 
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By previously 1 meditating as seated in one's 
own heart, on that Adorable Being who 
appears as the universe, and who is the true 
source of all creatures, He can be perceived 
even though He is the primeval cause of 
the union (of Spirit with Matter), as well as the 
partless entity transcending the three divisions 
of time. 

[Notes —The purpose of the Mantra seems to be to 
stress the cosmic grandeur of the Deity, as well as His 
uniqueness as the Transcendent and the Absolute, and at 
the same time to emphasize that in spite of all this He 
reveals Himself, both in His personal and impersonal 
aspects, in the heart of one who meditates on Him in the 
true spirit. 

1. Previously Meditating —The implication is that 
the loving contemplation and worship of the Deity is 
the necessary preliminary step for realizing Him both as 
the Personal God with attribute and as the Impersonal 
Absolute. The necessary mental fitness for Jffana or 
realization of the Absolute and the identity of the self 
with It, is born of loving worship and contemplation of 
the Personal Deity—may, according to many great 
authorities, including S'ri Ramakrsna and the Bhagavad- 
glta, this very realization is bestowed on the devotee* 
who wants it, by the God of love out of His infinite 
grace. In the words of S'ri Ramakrsqa, this monistic 
realization is like a master placing a faithful and beloved 
servant of his on his own seat of authority, and calling 
him his very self.] 
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s wsraifftfa: qftsNt 
nw 5 to: i^^sqq; | 
swfa* qn^ 

91^TS?q^i^ fa*^m II $ II 

from whom ST^PFL STOg: this universe gftgRrclr 
proceeds in the form of cycles, Him the 

source of virtue the destroyer of sin *r*facr*£ 

master of all good qualities immortal fgWOT 

the abode of the universe WfJPCTJl seated in one’s own 
heart SJR^T knowing, W- He ?^5PTonf>T%fir: q?: tran¬ 
scending the tree of SamsSra as well as time and form 
ST^r: different (SE: is perceived). 

Knowing Him who is the origin and dissolu¬ 
tion of the universe—the source of all virtue, 
the destroyer of all sins, the master of all good 
qualities, the immortal, and the abode of the 
universe—as seated in one’s own self, He is 
perceived as different from, and transcending, 
the tree of Samsara as well as time and form. 

[Notes —This Mantra is only another striking ex¬ 
pression of the great Vedantic doctrine that the clue to 
the nature of the Deity lies in one’s own heart. The 
self of man is the best reflector of the Divinity, and if 
He is discovered as immanent in the self, He is also 
simultaneously realized as transcending Nature. Thus 
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the Mantra emphasizes the simultaneity of the realization 
of Him as the Immanent and the Transcendent.] 

qft 'rafai <h?t 

ten ¥ ii V9 ii 

mi Him the great supreme 

lord of lords ^ Him qqtTRfU * the 

highest God of gods qrtftaTH ^*1 the supreme 

ruler of rulers adorable q q^ T RL transcendent $pr- 

WJJ the master of the universe may we realize. 

May we realize Him—the transcendent and 
adorable master of the universe—who is the 
supreme lord over all the lords \ the supreme 
God above all the gods 2 , and the supreme 
ruler over all the rulers 3 . 

[Notes — 1. Lords —Vaivasvata, Yama and others. 

2. Gods —Indra and others. 

3. Rulers —The Prajapatis.l 

?! urn wft ^ 

^ ii t n 
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for Him %l4*^ something to be achieved 
organ of action *9 and «T (%fTH does not exist. HWHT: 
His equal superior and <1 is not 

seen. TO His *RI great power alone fafa'iT 

of various kinds, 0T*nF3fzRTT knowledge, strength and 
action ^l«dfqci>) "5 and natural is described in the 
Vedas. 

He has nothing to achieve for Himself, nor 
has He any organ of action. No one is 
seen equal or superior to Him. His great 
power alone is described in the Vedas to be of 
various kinds, and His knowledge, strength 
and action are described as inherent in Him. 

^ ^ m i 
to* TOifwf# 

5f n ^ ii 

in this world ACT of Him anybody 
master does not exist; ffW of Him if 

and there is no ruler. TTW of Him falfH ^ IT not 
even a sign by which he can be inferred there is. 

He is the cause, the ruler of the 

master of the organs of sense (i.e., of individual souls), 
Wl of Him irftHT IT there is no originator, 

^ if nor lord. 
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No one in the world is His master, nor has 
anybody any control over Him. There is no 1 
sign by which He can be inferred. He is the 
cause of all, and the ruler of individual souls. 
He has no parent, nor is there any one who 
is His lord. 

[Notes — 1 . No sign etc .—There is no syllogism that 
can logically demonstrate the existence of God. He is 
essentially known through revelation and spiritual 
realization, and the function of logic or reason is only to 
relate the knowledge thus gained with the rest of our 
experience.! 

wtm* i 

who one God JPgR%: with the products 

of Nature spontaneously asgsmsT: spider 

with threads like Himself 
covers, ?f: He *r: to us *HH**RH absorption in the 
Brahman may grant. 

May the Supreme Being, who spontaneously 
covers Himself with the products of Nature, 
just as a spider does with the threads drawn 
from its own navel, grant us absorption in 
Brahman! 
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^ w 

wmft n H n 

«?*: one God in all beings is hidden, 

is all-pervading, ^^Jjcll^TTWTT is the inner self 
of all creatures, presides over all actions, 

is the home, of all beings, is the 

witness, ^RTT is Pure Consciousness, is single, 

%<!P is free from the three Gunas of nature ^ and. 

God, who is one only, is hidden in all beings. 
He is all-pervading, and is the inner self of 
all creatures. He presides over all actions, 
and all beings reside in Him. He is the 
witness, and He is the Pure Consciousness 
free from the three Gunas 1 of Nature. 

[Notes — 1. Gunas of Nature —The three Gunas 
(constituents or dispositions) of Nature are Sattva 
(purity and harmony), Rajas (passion and activity) and 
Tamas (dullness and inertia).] 

3Rlt ftfapqrot Sflpn- 

H SfOT *T: l 
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WA II II 

(^: w ^o) fSff^«TT^ inactive ^jprnj of the many 
one is controller, *J: who ^551^ the one 
seed *J>srT makes manifold, Him 

as residing in their self % who those wise men 

perceive, to them smSTCHi eternal 
happiness, «T not to others. 

Those wise men, who ever feel in their own 
hearts the presence of Him who is the one 
ruler of the inactive 1 many, and who makes 
the one seed 2 manifold—to them belongs 
eternal happiness, and to none else. 

[Notes 1. Inactive many — The expression includes 
both Matter and individual souls. For the powers of 
action in both are entirely derived from God. 

2. Seed —Prakrti or primordial Nature, from which 
everything evolves.] 

arar W 5^ g$nS: n w \\ 
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who fJftETRTH among the eternals fifST: the eternal, 
of intelligence the intelligence, one 

(being) 'Vg'irat of the many desires 

grants, to be comprehended by philoso¬ 
phy and religious discipline that cause 

God realizing, fj4«n*h from all fetters 

is released. 

He is the eternal among the eternals 1 , and 
the intelligent among all 2 that are intelligent. 
Though one, He grants the desires of the 
many 3 . One is released from all fetters on 
realizing Him, the cause of all, who is com¬ 
prehensible through philosophy and religious 
discipline. 

[Notes —1. Eternals —Manifestations of Matter like 
ether and the other elements, which are taken to be 
eternal by common men and some philosophers. But 
in reality God is the only eternal substance. 

2. All that are intellect —This expression means 
either the many knowers (individual souls), or the various 
organs of knowledge, internal and external, like the senses 
and the mind, which appear to be intelligent to the 
ordinary man. In either case God is the intelligent entity 
in their midst in a unique sense, because the individual 
knowers are only His expressions, and the organs of 
knowledge only reflect the intelligence of Him who is 
the eternal witness. 

3. Many —The countless numbers of beings in various 
stages of evolution, like the Gods, men, animals, etc. 
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It is the one God of the Universe who awards to them 
all the good and bad results of their Karma (actions) 
performed by the impulsion of various desires.] 

m fonfa n u 

there the sun W 3TT% does not shine, «T 

nor the moon, nor the stars, $*TT: firsjcf: these 
lightnings if WT^cT shine not, srftf: this fire 

wherefrom. shining Him alone all 

W^+iiih shines after. ?T^r His *TT$n by the light 
all this ftwriw shines. 

The sun does not shine there ; neither the 
moon, nor the stars. There these lightnings 
shine not,—how then this fire ? Because He 
shines, everything shines after Him. By His 
light all this shines. 

[Notes —By speaking of the Deity as the source of 
all luminosity, the Sruti refers not so much to any bril¬ 
liance in a material sense, as to the fact that all knowing, 
whether through sensuous perception or other processes, 
takes place due to Him, the source of all intelligence* 
Light is symbolically used to indicate knowledge.] 
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#r ftf^r 

<ftt fajfcwq II ll 

of this world *pe?r in the midst tjcp: one 
fp^T: destroyer of ignorance. W. ^ He alone in 

the water stationed srfa: fire, rnj Him 

alone fof^tTT realizing wn death overcomes. 

SRRTO for emancipation *F*r: another ^^fT: path «T 
there is not. 

The one destroyer of ignorance in the midst 
of this universe, He alone is the fire which is 
stationed in water. Realizing Him alone one 
overcomes death. There is no other path for 
emancipation. 

[Notes —By speaking of God as the fire stationed in 
water, the S'ruti indicates that Pure Spirit is immanent 
in the world, however different the latter might appear to 
be from it (as fire is from water) in point of grossness, 
corruption and other unspiritual qualities. The Mantra 
also makes it clear that the fire worshipped by the Vedic 
Jfcsis, which was considered by them symbolically as 
hidden in the waters, is none other than this great god 
concealed in the midst of this world of change and 
limitation.] 
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i: g*ft i 



he firVfKt the creator of everything, the 

knower of everything, his own source, all¬ 

knowing, CToTOTO 1 : destroyer of time, jpsft the repository 
of all good qualities, Herein the master of all sciences, 
the controller of Matter and Spirit, 
the lord of the Guijas, the cause of 

liberation from SamsSra and of bondage which results in 
its continuance is). 

He is the creator of everything as well as the 
knower of everything. He is His own source. 
He is all-knowing, and He is the destroyer 1 
of time. He is the repository of all good 
qualities, and the master of all sciences. 
He is the controller of Matter and Spirit, 
and the lord of the Gunas. He is the cause 
of liberation from the cycle of birth and 
death, and of bondage which results in its 
continuance. 

[Notes —1. Destroyer of time —Time disappears with 
the world at the time of realization.] 



CHAPTER SIX 


129 


to 

*: %t 1 

*? <*mt fasifa 

?TFTt |roi II ?V9 II 

3j: who 3f5TO: of this world ^ eternally ^ 

is the ruler, H: % He verily gFJW the soul of the uni¬ 
verse, immortal, whose is the rulership, 

5: all-knowing h 4*T: all-pervading, STO of this 

world protector. to rule over it «T^T: 

another cause «T does not exist. 

He is the soul of the universe, He is im¬ 
mortal, and His is the rulership. He is the 
all-knowing, the all-pervading, the protector 
of the universe, the eternal ruler. None else 
is there efficient to govern the world eternally. 

qt mm I 'rft’ntfa < 1 $ 1 

3 f ^ TOgftpwri 5i# TOWt II H 

ftfro to Orcsrc* I 
TO^ II II 

H: who flTfn^TRL Hiraijyagarbha at the beginning 
of creation projected, «f: who and to Him 
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the Vedas delivers % indeed, 

SRPRnj whose light turns the understanding towards the 
Atman #5without parts without activity 

tranquil fsRSRnj faultless ftROTPi. untainted 
the supreme bridge of immortality 
that has consumed its fuel fire ^ like 

(f&m) ^ * Him verily gQ5 : desirous of salvation 
I 5PTW resort for refuge. 

He who at the beginning of creation project¬ 
ed Brahma (Universal Consciousness), who 
delivered the Vedas unto him, who constitutes 
the supreme bridge of immortality, who is 
partless, free from actions, tranquil, faultless, 
taintless, and resembles the fire 1 that has con¬ 
sumed its fuel,—seeking liberation I go for 
refuge to that Effulgent One, whose light turns 
the understanding towards the Atman. 

[Notes—1. Fire that has consumed its fuels—As 
the fire burns up the fuel, God destroys the ignorance of 
spiritual aspirants.] 

^ ursjt: i 

W II II 

when like a skin the sky 4HWII: 

men will roll up, tT^T then God 
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without realizing of sorrow W^cT: end 

will happen. 

Only when men shall roll up the sky like a 
skin, will there be an end of misery for them 
without realizing God. 

[Notes —The idea is that any effort to be free from 
misery, without realizing God, is as futile as the attempt 
to roll up the sky.] 

s^iTsrfw: qfH 

ifore ll ii 

through the power of his self-control and 
concentration of mind ^TI^[ by the grace of God * 
and the sage S'vetas'vatara MW Brahman 

(«*) having realized, WtOTKftPRT: to the highest 
order of SannySsins VfffU. supreme holy 

resorted to by all the seers K|I Brahman 
well Jftara expounded. 

Himself realizing Brahman by the power 
of self-control and concentration of mind, as 
well as by the grace of God, the sage S'vetas'va¬ 
tara expounded well to the highest order of 
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Sannyasins, the truth of that supremely holy 
Brahman resorted to by all the seers. 

[Notes —This Mantra shows the necessity of self¬ 
effort, God’s grace as well as supreme Vairagya (renun¬ 
ciation) for the realization of the highest Truth. It also 
implies that a true spiritual instructor must himself be a 
knower of Brahman.] 

snSTORIW IR^II 

in a former age in the Vedanta sHirf^cn3[ 

expounded jjmj highest mysticism STJOTPcinf to 

one whose passions have not been subdued m either 
who is not a worthy son, who is not a 

worthy pupil (STT) or «T should not be given. 

This highest mysticism, expounded in the 
Vedanta in a former age, should not be taught 
to one whose passions have not been subdued, 
nor to one who is not 1 a worthy son, nor to an 
unworthy disciple. 

[Notes —1. Not a worthy son —One who has not 
discharged his duties to the parents.] 

^ m tfru: *WT SWT 3^ I 

^ srai: n*i?rc: u II 
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*R*T for whom ^ to God TTT Vfftg: supreme devotion, 
«TOT as to God <T*U so 3$ to the teacher, 

to that high-souled one expounded i{^r 

these truths JPCRTs^T shine. 

These truths, when taught, shine forth only in 
that high-souled one who has supreme devotion 
to God, and an equal degree of devotion to 
the spiritual teacher. They shine forth in that 
high-souled one only. 

I 

gjfcir yyPtaMfewct II 
^ ^r^i: JS'gqro ^n: ^ q^n^r^sptr: I 
sq^r qsog: n 

^ I ^ ^ I si ^nt I 
^rffc=r i irr II 

aft Sirfcr: l 5irfc=r: i grfcr: II 

Om Peace I Peace 1! Peace 111 



